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A WORD PLEASE 


Brother Aspirants, 

In Lord’s service H.H. Swami Chinmayananda 
started a knowledge- dissminating Yagna in 
Poona in December, 1951. 

T. his Yagna was not of the traditional type 
5ut was conceived in a spirit of research and 
uscovery. It was not one where one spoke and 
the otners listened, but one which afforded a 
.rum * n which everyone was an equal parti¬ 
cipant ;n delving deep into the Spir it of the 
Upamshads and help to discover for themselves 
the pearls within. 

In that voyage of discovery Swamiji functi¬ 
oned as a compass to aid navigation, a pilot, 
whose familiarity of the high seas of Vedanta 
protect us on these unknown waters. While we 
are concerned only in charting a route it will be 
tor each one of the participants to follow his 
own stream, according to his own light and 
ability. 6 

It is a \ agna of research in the sense that 
the study of the Upanishads is a process, ir 
itself, oi unlearning the wrong values and sear- 
^ung out the right values. It is an enquiry into 
the spirit that animated the great Rishis of the 
old in enquiring the truth of the phenomenal 
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also of that which is beyond and 
behind all phenomena. 

The emphasis, as, Sree Swamiji has often 
pointed out in his lectures, is primarily on group 
study and discussion. We believe that such a 
study under the guidance of the great Swamiji 
will help to clarify and unify our understanding 
of the Mantras and thereby help us to build as 
it were, our own further understanding. 

The too days yagna at Poona was an invita¬ 
tion and a challenge to everyone of us, an invita¬ 
tion to participate in a noble endeavour and a 
challenge demanding that we choose to waive our 
inalienable right to disillusionment. They pro¬ 
vided us with an opportunity to re-educate our¬ 
selves and to rededicate ourselves to the right 
values in life. 

The Yagna is at once an introduction to and 
a discussion of the Upanishads, an enquiry into 
and a discovery of their message, by each one 
for himself. It is conceived in a mood of dedi¬ 
cation. In this high and noble endeavour, the 
active co-operation and participation of everyone 
is a sine-qua-non to its successful culmination. 

We therefore call upon all to avail of this 
unique opportunity and loin the noble hands 
of Seekers of Truth. i 

Harken 1 The clarion call has sounded. 

Awake ! Arise ! and stop not ! till the goal 
is reached. 

Delhi Devotees. 

j-i-1954 



and 
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INTRODUCTION 




Let us be Hindus 

At the present state of our general degrada¬ 
tion in our moral ethical and cultural spheres, 
to totally dispose of our religion would be making 
our dash to ruin the quicker. However decadent 
our religion be, it is far better than having none 
at all. The wise thing would be for us to try and 
bung about a Renaissance of Hinduism so that 
under its proved greatness, we may come to grow 
* * e very heights of culture and civilisation 
that was ours in the historical past. 

No doubt in India Hinduism among us has 
come to mean nothing more than a bundle of 
sacred superstitions and a certain way of dressing 
eating, feeding, talking, etc. Our Lords have 
tallen to the mortal level of “control offices” at 
whose altars the faithful Hindu might pray and 
get special ‘permits’ for the things he desires 
the most; of course, on his paying the required 

This degradation is not the product of any 
accidental and sudden historical upheavel. For 
i-iousands of years Hinduism has been remaining 
an unwanted orphan without any patronage of 
the State or encouragement of the rich. Once 
tjpon a time, the learned philosophers were rightly 
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_of the State. In time the quality of 

the adviser-class and the ruler-class deteriorated 
and slowly putrefying themselves in the leperous 
warmth of luxury and power has taken us to the 
regrettable stage in which we find ourselves now. 
The general cry of the educated class is really 
against this un-religion. 

Hinduism is a Science of PERFECTION. There 
is in Hinduism a vitality which we can reach 
and share. There is in it an answer to every 
problem individual, social, national or inter¬ 
national, in our sacred books we miss many of 
our beliefs which are taught to us as the very 
backbone of Hinduism. Hinduism is the religion 
of VEDANTA, the Eternal Religion of Upanishads. 

Upanishads declare in unmistakable terms 
that man in reality, at the peak of his evolutio¬ 
nary achievement, is God Himself. He is advised 
to live his day to day experience in life in such 
a systematic and scientific way that, hour by 
hour, he is consciously cleansing himself of all 
the encrustations of imperfections which have 
gathered themselves to conceal the beauty and 
divinity of the Real and the Eternal personality 
in him. How an individual can consciously by 
his self-effort, purify and evolve to regain the 
status of his Real Nature, is the contents of 
Hinduism. Hinduism has, in its vast amphi¬ 
theatre, the sacred Temple of Truth preserved 
and worshiped under the camouflage of heavy 
descriptions as contained in the Puranas, ithi- 
lsasas, and Shastras, and thousand and one 
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i. These overgrowths 
have so effectively come to conceal the real 
beauty and grandeur of the tiny Temple of Truth 
that today the college-educated illiterates, in 
their ignorance of the language and style of the 
ancient Sanskrit writers miss the Temple amidst 
its own festoons ! ! 

To try to enquire into the very text-books of 
our religion with a view to knowing what it is 
to preach and how its message can be brought 
out to serve in our day to day life’s problems 
is main aim of the Upanishad Gyana Yagna. 

Religion becomes ineffectual if the faithful 
are not ready to live its dictates of loving advices. 

As for that matter, is there any philosophy, . 
political, social or cultural, which can take us 
to its promised Land of Joy, without our follow¬ 
ing the principles of that philosophy in our day 
to day life ? 

However great our culture might have been 
in the past, that dead glory, reported in the 
pages of history books, is not going to help us 
in our present trials. If the barbarous cave-men 
?f the unexplored African jungles want to 
become as civilised as the modern nations, they 
cannot achieve this total revolution through 
roere discourses or even exhaustive study of the 
literature describing the ways of modern civi¬ 
lised nations. They will have to know and live 
the civilised values of life. A mere knowing of 
it will not help them. They can come to claim 
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•lessings of their knowledge only if they 
are ready to live it. In order to live as civilised 
men, they will have to renounce completely 
their ways of uncivilised thinking and acting. 


In fact without renunciation no progress is 
ever possible. We must renounce the thrills of 
our childhood games in order to grow ourselves 
to be young men of noble actions. Again, unless 
we renounce our youthful dash, we cannot come 
to the reverence of age. 


Unless we are ready to renounce the low 
animal values of material life and substitute 
them with the noble values of the truly religious 
life, we cannot hope to gain the blessings of 
religion. A study of a Cookery-book, however 
thorough it might be, will not satisfy our hunger. 
However much we may meditate upon and 
repeat the name of a medicine, we cannot get 
the cure we need. The medicine is to be 
taken in if the cure is to be ours. Similarly, 
the blessings of religion can be ours only when 
we are ready to live the values advised by 
Religion. 


During the Small span of life of every person, 
one should try to discover the Eternal Happiness 
and Bliss which must be the succulent content 
of all true religions. In the light of the principles 
of Truth declared in the Upanishads, we can 
try to get at the scientific significance of the 
various institutions that have come to be worked 
out 'as part of- our religion in our communal 


mNlSTfy 



<SL 


We shall in the end come to discover 
the Science of Perfection, which is truly what 
Hinduism is. 


Let us know what Hinduism is! Let us take 
an honest oath upon ourselves, not only for 
our own sake but for the sake of the entire 
world, that we shall, when once we are convinced 
of the truth of Hinduism, try honestly to life 
as far as possible, the values advocated by this 
ancient and sacred Religion. 

LET US BE HINDUS, and thus build up 
a true HINDUSTAN peopled with thousands 
of Sankaras, hundreds of Buddhas and dozens 
of Vivekanandas. 

What is Religion 

Religion is a privilege of man and not an 
instinct of the animals. To the animals' life 
is round of eating, sleeping and mating. Man, 
even when he has had his food, shelter, 
clothing and recreation, does not feel satisfied. 
He yearns to seek for a greater purpose in life. 
True, so long a3 he has not these minimum 
necessities of life—food, shelter, clothing and 
recreations—his entire personality strives for 
them. But once these are acquired, he sits 
back as it were to listen to the muffled voices 
of enquiries from within. 

Again, even these questionings, these inner¬ 
most cravings of the soul, come only to a full 
grown man. I mean, even among the bipeds 
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le animals ; we have among 
, serpents, scorpions etc. Such 
lower-men fail in their very nature to listen 
to the doubts and despairs of the soul-quest 
from within. They having no such inner 
voiceless-woe, naturally need no remedy also. 

But to one who has evolved himself to be a 
man, such cravings of the soul flood his 
within pushing him incessantly towards the 
limits of his understandings and feelings. In 
the unrest of the soul he comes to despair at 
the w r onder and majesty of the most intimate 
fact with him, life. “Where did I come from” ? 
“Where do I go, for.. sooner or later-one day 
go I must” “Why have I come ?” “is life an 
empty and meaningless incident” ? “Has life a 
purpose” ? “Is there a mission in life” ? etc. 

To a full grown man, who has lived his 
days’ experiences intelligently and has throughout 
kept an alert critical attention upon the incidents 
of life, alone, can come such an inner maturity 
in which he comes to feel the ‘Soul’s-unrest’ 
and Religion is addressed to him. Religion 
explains, assures, and guides. It lends a purpose 
to our day to day existence, far more divine 
and noble than mere eating, drinking, sleeping, 
laughing, sighing or weeping. 

Every true Religion contains two important 
limbs: the ritualistic injunctions and philo¬ 
sophical suggestions. The former alone is 
accepted generally as Religion by many of 
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U9 ... ^at a Religion (Rituals, formalities etc. 
without philosophy is superstition ; and ^ philo 
sop'hy without Religion is madness! Both must 
go hand in hand. Philosophy reinforces the 
external practices of rituals and formalities and 
blesses them with a purpose and an aim. Both 
together comprises the full significances of 
Religion 


§L 


Religion, in its full sense and depth of 
significance, has for its contents a vivid discussion 
upon the Goal of Life and its nature, and also 
a description of an elaborate system of spiritual 
practices by pursuing which men of all degrees 
can start, from their present stations in evolution 
a pilgrimage to the Goal held out. 

Perhaps, more vividly than any other Religion, 
Vedanta elaborately deals with Truth and 
concludes its discussions, phased upon the 
intimate and personal exper^nces of the Seers, 
that the Supreme is in man and that man, by 
removing certain of his wrong misunderstandings : 
about his own identity, can succeed in recognising 
himself as the Eternal, All-pervading Truth. 
All True Religions bring to the despairing man, 
struggling against his own bondages and limitat¬ 
ions in life, the comfort and solace he so badly 
needs. 


Figuratively it is something like this. A 
man who has temporarily lost his memory stands 
out upon his own terrace and despairs at the 
gathering darkness and the descending cnill 
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w the wintry night ! He suffers the agonies 
of neglect and the wretchedness of the cold. 
He weeps. He sighs. He feels impotent and, 
besieged by pains and sorrows. But a lew 
yards behind him is the balcony window kept 
half-open, through which he could see his own 
warm home where his bed is ready, his dinnei 
is laid and his beloved is waiting in all devotion 
and love. He has only to turn back to see the 
welcoming, comforting, inviting sight of his 
own luxurious home of sweetness and joy. At 
will he can walk in and claim all the bliss as 
his own birthright. 

" " * m Irf m 1 - Jt 


Similarly, man stands on the open terrace 
of life looking outward into the . deepening 
darkness and suffers cold and loneliness.. His 
own beloved, Religion, invitingly bids him to 
come in !! Religion reminds him of the discom¬ 
forts on the terrace and appeals to him to turn 
back. “Renounce the terrace and walk in into 
the lit up Halls of Joy within where I shall attend 
to your every comfort,” cries Religion. But 'the 
mad-master of the house hears not the call of 
Religion and thus suffers as a Samsarin. 


We have only to turn inward ! As it is, our 
attention entire is focussed to the external 
material woi Id and .we seek there our joys and 
peace; naturally* we miss them. The finite 
external objects cannot by their, very nature 
yield for us our demand which is in fact an 
Eternal Joy—a Blissful satisfaction that will be 
ever with us, Such a complete Anand and 
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connot be had out there ; they can’ 
only in here—within each bo|som. “Turn 
within! Right about-turn and you are face to 
face with what you are seeking,” is the saintly 
advise unanimously voiced forth by all the great 
Religions of the world. And, “it is true, it is 
true, it is true,” is the repeated endorsement 
that comes to us from all the mystics and 
masters. 


The external world of sense objects have no 
real joy contents. They seem to give us now 
and then .a little sweetness of joy ; but this very 
sweetness soon gets putrefied to sourness and 
bitterness, In everyone’s experience all circum¬ 
stances have in themselves an atmosphere of 
sorrow. 


Religion promises no magical change in the \/ 
nature of the objects or in the pattern of their 
arrangements in the various circumstances. The 
world will remain the same and the nature of 
the circumstances will continue to function 
according to the Eternal Law. Religion only 
enables the faithful to face life with a greater 
liveliness and it lends a psychological balance 
and a spirit ual poise to the individual?" 


T he external world of objects remaining the 
same the experiences provided by them are 
known to be different in different individuals, 
A father and two sons live with their mother 
under the same roof. They eat the same food 
cooked in the same kitchen enjoy the same radio 
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y/chat, sing and laugh under the sa'.„„ 
ing fan. But while thus sitting round together 
one Sunday afternoon after dinner, what is the 
experience of each ? It cannot be very difficult 
for anyone of us to know that the “experience” 
of life is certainly not the same in all the 
bosojns in that happy family ! 


If the experiences are different, while the 
objects remain the same, what is the cause for 
this variety ? Can we have a uniform sameness 
ol experience ? Now what is experience ? Is it 
not the impression left on one when one’s mind 
and intellect come in contact with an object (or 
objects) and reacts with it (or them ) at a given 
time and place ? The same object can give 
different experiences to the same mind at diffe¬ 
rent occasions, in different places or in a chang¬ 
ed set-up ! But the one common factor in all 
experiences is that we must have our minds 
reacting with the world of objects. 


We found that the world of objects remain, 
1 unction, and play their frolics according to a 
Law over which we have absolutely no control. 
But objects must contact our mind in order to 
I produce the reaction—which alone is the seed 
i of our ..experience... 

So then, if we can control, train and culture 
our minds in such a way that they can only 
posit i vel y react with all sets of objects and under 
afi sets of circumstances, then our reactions 
would all be ever positive. Happiness and 
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is his who has thus trained his mind 
tt ‘positive’ to the world outside. The outer 
world remaining the same, in this very world 
of imperfections and sorrows, we shall have an 
unbroken experience of sweet solace and full 
contentment; we shall gain in ourselves a capa¬ 
city to remain aloof in a safe island within, and 
watch the fierce storms of passions that madly 
blast about us ; we shall learn to witness in a 
glorious sense of inner freedom and detachment 
the very tears and sobs in us—if we be but true 
followers of Religion and gain through its prac¬ 
tices a mental equipment which can, by its very 
nature, seek for itself and gain its poise and 
balance under all circumstances. 


Understanding thus, the real function of 
Religion and the secret scheme of its bless¬ 
ings, we can approach it with a certainly of 
gain. What greater gift can we expect of any 
institution than a hearty presentation of the 
Philosopher’s Stone, which by its touch can 
convert all sorrows into joy, all failures into 
success, all losses into gain ? A jtru^ly devoted 
heart forgets to go mad with power, to become 
boastful at success, to commit suicide at failures, 
to murder in anger, to suffer in jealousy, to 
grow’ arrogant in wealth, to despair in poverty, 
to dance and sing in joy. Under all conditions' 
he is unmoved, unagitated. His heart is an 
ocean of Shanti Samadhan and Sukh. 

Such a one among us mortals is a God- 
man. He is a saint, a Mahatma, a prophet. 
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were all our great masters ; such are even 
to-day all true men of Religion. Religion 
promises us a world peopled with a generation 
of Sree Ramakrishnas, Vivekanandas, Sankaras, 
Buddhas, Christs and Mohamads. What more 
do we need ? 


The paths advocated by all Religions are the 
same. Renounce the false ego and the con¬ 
sequent varieties. The sorrow and sigh belong 
to the ego-phantom. Surrender it at the Lord’s 
feet in love. Sublimate the ego in constant V ichar . 
In your discrimination of the real and unreal, 
end the false ego-dream. Divinise the ego 
through an inner revolution brought about by 
the ending of all the negativities in ones charac¬ 
ter and by surcharging oneself with the dynamic 
positive value of a true life divine. 

Religion claims that we in our real nature 
is pure knowledge pure Bliss. But the sense 
of ego has created in us the grievsous misunder¬ 
standing that we are the ego-entities. Whether 
we like it or not, in a slow process of evolution, 
we are every hour creeping towards this Goal 
of Self-realisation. The life’s experiences are 
wearing us away in a slow mill of sorrow only 
to make us sit up and realise the foolish delus¬ 
ion in which we have come to suffer. 

Wake up ! Arise ! Awake ! Stop not till- 
the goal is reached. This in short is the funda¬ 
mental cry of all Religions. 

Religion is the Science of all the Sciences 
since it guides us to the Knowledge Absolute, 
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State of total prefection. 
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Vedanta—The Religion of Detachment 


In one of our most important Upanishads, 
the Kathopanlshad we have the story of the 
aspirant reaching the very portico of Death, 
and there face to face with Him, the seeker 
enquires after the Supreme Knowledge. This 
must be the spirit of a true student of Vedanta. 


Life and Death are in reality so close together 
that it is ordinarily even difficult to distinguish 
taem. To have the heroism to continue the 
seeking even after death, is real living. To a 
seeker, if he be honest and persevering, there 
is no death. 

It is in this sense that we consider, and our 
Sastras declare, that the great Saints, Sages, 
Incarnations and Prophets are immortal. Sree 
Ramakrishna, Bhagvvan Ramana, Sree Ram 
and Sree Krishna, to mention but a few, are 
immortal in the sense that they understood the 
meaning of life and lived that meaning in life. 
I heir physical bodies have died away; and 
yet they live !! How is this possible ? 

An ant living in a Salt-Hill in Poona met 
m Ahmedabad a fiend-ant from a Sugar-Mill 
in Meerut. The fat, corpulant, cheerful Meerut- 
walla enquired in sympathy and friendship if 
there was any famine in Poona ; for, the Poona- 
walia was so thin, emaciated and melancnoly 1 
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ing the meeting it was decided thar 
ant-from-Poona would for a few days visit the 
home of the fat friend-from-Meerut. 


While packing for the holiday trip to Meerut, 
the Poona-walla, carried a few days’ rations 
with it. 


Even after a couple days’ stay in the Mount 
of Sugar the Poona one looked only all the more 
depressed and unhappy. His host was anxious 
and worried. When in extreme love he enquired 
after the cause of his visitor’s depression, the 
Poona ant replied, “friend, there is every comfort 
here. But the taste of your food does hot 
suit me.” 

It was a shocking surprise to the host. “If 
Sugar, which is all but sweetness, tastes as 
not-sweet to the Poona friend” ‘he wondered, 
“what else can taste sweet for him ?” 

On closer enquiry it was discovered that 
the Poona ant had still some salt bits in his 
mouth!! He was however persuaded to spit 
them out, and then lo ! the very same not-sweet- 
sugar became the sweetest thing the Poonawalla 
had ever enjoyed ! 

We are all in life acting and suffering as 
true Poona-ants ! “Spit out the saline contents 
of thy heart: taste the Sugar of Divine life, 
which is nothing but sweetness. End ail thy 
fears, limitations, disappointments and come to 
enjoy the joyous, unlimited, hopeful existence,” 
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Religion of 


Detach ourselves from the salt-bits and we 
shall come to taste the sweetness of the Mount 
of Sugar. 

There are in us two distinct personalities : 
the God and the Man. The birth-right of 
manhood is the experiences of limitations and 
deaths. In its very nature Godhood is unlimited 
and immortal. Our attachments to the false 
negativities in us—the manhood—is the cause 
tor all the Poona-ant-melancholies. Detach 
*F° m man h° od ' we regain Godhood. This is 
the theory of Vedanta, and Upanishad Gyana 
tcagna is an attempt to convince ourselves that 
b y ending the man in us we gain the God 
wtthtn. 

_ If there be thus an enemy concealed in us, 
who is the cause of all our imbecilities and 
sorrows, the sooner we unearth and destroy him 
he earlier we shall come to realise our aim. 


Who is then this enemy ? Unanimously all 
(< ^. sa stras and scriptures cry: “It is the ego.” 

Rail this little ‘i’ die to live.” “End tne ego 
and end the woe.” If ego is the samsarin, if 
ls the tormentor, if ego in us be the enemy, 
, et us spy on him more closely and come to 
in ° w who he is. Once we know our enemy 
We can plan our war with him. 


Each of you now please ask this question 
yourself “Who is this I ? or what constitutes 
uus ego sense in me ?” 
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Is not the I-personality in each of us nothing 
but the memories of certain facts of life lived 
in the past such as, I am the son of so-and-so, , 
educated, lived, loved, hated, taught, etc etc r In 
short, I am the sum total of all the retained 
memories of all the vivid experiences I had in 
the past. The I-concept includes also my 
hopes for the future. 


Pursuing our ruthless enquiry further we 
shall, on analysis of the memory bits and hope- 
flakes, discover that they have only a reality 
with reference to either the dead past or the 
unborn future! That means the ego in me has 
no existence in the vital present moments; it 
thrives in the burial grounds of the dead hours, 
and in the womb of time. 


So then, this ego, is in fact a myth, a non¬ 
entity, a dream, an unsubstantial nothing, a 
phantom, a mere false shadow !!! All the sorrow 
and mortality belong to this shadow of our 
own Reality !! And in our own thoughtlessness 
we have surrendered ourselves to the endless 
tyranny of this shadow of us lurking within 
ourselves. “Detach from this shadow. Know 
thy Real Self. Kill the tyrant within bring 
real Ramarajya in your bosoms. This is the 
anxious loving Call of Vedanta. 

The methods of eliminating this ghost 
within are the processes advocated by all religions. 
Every spiritual practice is an attempt at the 
total elimination of this shadow-nothingness 
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us. All Shastras serve only to 
nreality of the non-existent. 


<SL 


teach 


us 


It is by a process of super-imposition that 
the unreal has come to veil the Real. Super¬ 
imposition is a mental trick, a jugglery of our 
minds. 


Super-imposition is a process or trick of the 
mind by which it comes to misunderstand a 
thing to be something different than what it is 
m reality. The famous example is the serpent 
and the rope 


In the darkness a man misunderstands a rope 
to be a serpent and suffers the false agonies 
a . “snake-bite.” Any amount of advices, 
that it is not a serpent but is in fact, onlv a rope, 
given _ to the “deluded” sufferer will not corn- 
tort him in his false agonies. He himself will 
oave to be led to this place and shown. The 
rnoment he recognises the rope, the “serpent 
that b’t him” disappears. 

The ‘serpent’ rose up only in his mind. The 
®L l P, ent bom in his mind was removed when 
he knowledge of the rope dawned upon him. 

^ he ‘Serpent’ rose from his ignorance of the 
°pe, and when this ignorance is removed by 
nowledge, the serpent born of ignorance is also 

removed. 


So too, in our ignorance of our own reality 
We have the super-imposition, in ourselves, of 
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ego. The ego is ended with the 
the Self in us. 


As the knowledge of this rope has ended 
the agonies of the ‘deluded’ victim, so too with 
the Knowledge of the Self, the painful agonies 
of the ego (Jiva) ends. Detach the ego, and 
claim the Shanti, which is our essential nature. , 


We have already seen that the ego in us is 
but a bundle of memories of our experiences 
lived by us in the past and our hopes to be 
fulfilled by us in the future. Without reference 
to these two, the dead past and the unborn 
future, if we live vitally, dynamically, the present 
moments in themselves, we have achieved the 
annihilation of the ego! This supreme and all 
full Self living in full detachment from ego, in 
the Self as the Self, is the Samadhi state 
advocated and claimed by all the different Yogas 
as their sole and sublime goal. All Yogas end 
in eliminating the ego in the Sadhaka. The 
Yogas are advising different methods to suit the 
different temperaments, yet their aim is the 
same: Self discovery. 


We shall analyse one or two Paths of Yoga 
and examine how they succeed in bringing about 
this annihilation of the ego in the Yogin. 

“Without any expectations of the ‘fruits’ act 
and thy achievements shall be supreme,” is the 
injunction in Gita. Readers superficially glancing 
at this idea might wonder how this can be 
practicable, 
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.^.3^ us examine this theory in applicati 
and see if it cannot be practical, . Suppose we 
have an agent who has an appointment with 
an industrial magnate to strike a business for 
lakhs of rupees, where he has a commission to 
gain. If the day before the appointment, the 
poor agent allows himself to be hypnotised by 
his own expectations, if he dreams on the amounts 
he would be getting, the ways in which he 
would spend the income in purchasing a house, 
in marrying the girl of his choice, in livnig 

happily.etc. etc, he would be indeed a great 

loser. For, on the appointed day, at the appoint¬ 
ed hour, when he enters the drawing room of the 
sait, the faculties of his mental alertness, che¬ 
erfulness, clarity and poise, which are so essential 
in the make-up of a successful agent, would all 
be totally dried up in our agent. 


Our agent has by then imagined himself 
to be already living in his new house with his 
new wife etc. acquired from the income of his 
transaction ! The responsibility of maintaining 
and protecting this hope for ‘fruit’ shackles 
him in such strong bondages of ‘fears’ that 
he trembles at the thought of not realising 
them through a possible fall out with the 
capitalist. 


Nerve-shattered, pale, trembling he enters 
the room, carrying a storm shattering within 
himself, and in his anxieties he forgets half the 
‘points’ he had to emphasise, fails to canvass 
convincingly—and naturally the bargain is loot* 



MIN/Sr^ 


20 

the other hand, another agent under 
the same circumstances proves a sure success, 
for, he is intelligent enough to reject the 
anxieties for the ‘fruits’ and the futile dreams 
over them, and acts with ease and mental poise. 
He is jovial and almost cheeky with the sait; 
the capitalist probably feels attracted and 
charmed by the young man’s dash and smartness. • 
The business is struck amongst hearty hand¬ 
shakes and pleasant smiles. 




If renunciation of attachments to ‘fruits’ 
is a guarantee for sure success in the market¬ 
place bargainings, how much more so it most 
be in all the nobler and greater fields of man’s 
communal, social and national activities. 


Rejecting the ‘fruits’, act. Let us not 
waste our faculties and potentialities in worrying 
over the unborn future. Act, Act, in the living 
present. 

But this is not so readily possible unless 
we have a strong faith in the understanding 
that Lord is the real conductor and the accomp- 
lisher. We are actors in His drama. We are 
His servants executing His will in the fulfilment 
of His plans. “The fruits” are His ; but ours is 
the present action ; and the more we get aligned 
with Him the more shall our actions be in line 
with His Will, and thereby we shall be fulfilling 
more effectively His Plans. 

None of us can ever remain without action. 
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reatest profit is not in expecting soTfte 
lediate finite ‘fruit’, but in making use of 
the action itself as a field for us to evolve. 
Each of us shall gain the more if we renounce 
the ego in us. Let this Sadhoo not have the 
least vanity that he is giving out the ancient 
wisdom and teaching you all the Brahama Vidya. 
Let him act in the humble belief that Lord 
in His Infinite Mercy, is merely making use 
of him as His chobsen instrument for His own 
progress. So too each of you. To each of 
you, this assembly of hearers and a Swami from 
Uttarakasi to discourse upon the the Upanishads 
ate the patterns of circumstances necessary for 
your own next stage of spiritual growth and so 
the All-knowing Lord of Kailash has 
ordained it. 


In thus continuously surrendering Unto 
His Will and living as His Instrument we come 
to forget the false ego in us. When once the 
ego (the man) has ended its career, what remains 
is the intimate personal experience of the divinity 
m us. 


Fall flat at His Feet in love and surrender; 
when the ego sense is thus offered at His Feet, 
the mortal limitations end and the Bhakta who 
hi's done thus a full and complete Atma-Arpanam 
becomes the Lord ! 

All Yogas end in the extinction of the ego 
sense in the Yogin. When the sense of Jiva- 
hood ends, the sense of Godhood begins. 
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-cognise ! Re-see ! Let us come 
our own Real Nature. Let us stop this 
dream of “I am poor”, “I am a mortal”, “I am 
rich,” “I am wise,” “I am a samsarin,” ideas. 


The one way to end the shadow in front 
of us is to turn our gaze towards the Light 
within ! If we cannot all of a sudden do so, let 
us then do the more easier act of self-surrender. 
The taller we stand the longer shall be our 
shadow. Bend double, the shadow is half. Sit 
down, the shadow is still smaller. Fail flat at 
His Feet, in love and surrender, and the shadow 
is no more. End the shadow in us, this ego, 
through surrender unto Him, the Atman, the 
Self in us. 


Detach the false ego from the true Self. 
Detach the mind from memories and hopes. 
Cleanse our bosom of all desires. Desireles- 
sness is the State of Perfection. Egolessness 
is the State of God hood. Attain this Supreme 
Goal of life through knowledge and right living. 


Our Relationship with the Absolute 


In the great Upanishads we often meet 
with the scene in which a full grown disciple 
meeting a Master of Perfection. In all those 
cases the brief terse Mantras of the Upanishads 
seem’to take pains to paint in vivid colours the 
physical, mental and spiritual personality of 
the disciple. Without an exception we find 
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<■110.1. all of them were stalwart men, full grown, 
Jalthy men : healthy in their physical, mental 
and spiritual personalities. They were beaming 
with the brilliance of health: shining in the 
glory of Brabmacharya. Mentally and intel¬ 
lectually they were alert and shrewd; alert to 
every one of their experiences in life, shrewd in 
their logical analysis and final conclusions upon 
the experiences they had had in life. 


The Desciple who in the past reached his 
Master, living in retirement in his Ashrama in 
the Himalayas, was one who having lived vividly 
his day-to-day experiences in the sense-world 
had discovered for himself in his sense of dis¬ 
crimination that life was hollow, empty and 
meaningless, in the sense that it had nothing to 
give to compensate sufficiently the energy and 
effort put by him into the business of living. 


He is such a fit student, a student of life, 
active, alert, shrewd and aspiring w r ho reaches 
the Master and in his sane view of life asks of 
his Teacher, “My Lord, and Master, kindly tell 
me if there be a fuller life of permanent happi¬ 
ness which I could lead. Is there a mission in 
life more sacred than eating and drinking, bre¬ 
eding and bothering, yearning and striving, 
weeping and dying ? Is life to be a mere mean¬ 
ingless pilgrimage from as uncertain a destina¬ 
tion as birth, to an equally mysterious and un¬ 
known end as death ? Is there a Realm of Experi¬ 
ence, having reached which, I can shake off the 
shackles of my limitations and live there for 
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v ~ver, thcreafterwards in perfect freedom and 
biiss ? 


It is to this outpouring of the burning 
regrets of a matured soul that the great Upani- 
shadic teachers roared in unison. “TATH 
TWAM ASI” Tath means That; Tv/am means 
Thou, Asi means Art, That means the master’s 
answer is, “That Thou art.” In this Maha 
Vakya, That stands, of course, for “that of 
Which you are asking me now”. “O, Seeker 
what thou art seeking is in thyself.” 

To the ordinary man his body is himself. 
His identification with the body is deep and 
strong. He lives for the body, strives for the 
body, and knows no other Mission in life than 
sensuous joys. To such a one, living such a low 
level of thought, the only relationship he could 
have with the Absolute must be one of separa¬ 
tiveness and slavery. 

There is yet another class of men who have 
slightly grown out of the primary class and have 
come to recognise that he is not only the body 
but is a creature endowed with a mind and an 
intellect. Such men, have, therefore, come to 
recognise the existence and the workings of the 
psychological personalities in them. To them, 
they being not merely their body, Man is not 
a perishable ineffectual worm in life but is a 
sacred creature possessing almost godly powers 
evident in the manifestations of the mind and 
the intellect. They review the achievements of 
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e and poetry ; they recognise the thinl 
discoverers ; they take into account the total 
victory Man has so far gained over the mighty 
Nature and thus they come to the conclusion 
that Man as a thinking creature has a glory and 
a might not much inferior to the Gods. Thus, 
to men of this degree of growth their relation¬ 
ship with the Absolute is that they are a part 
of the whole. 


Based on the above two classes of men, we 
have in our philosophy two views of life and 
approaches to Truth; the Dualism of Madhwa- 
charya and the Qualified Monism of Sree Rama¬ 
nuja. The former concludes that the Lord and 
his Devotee would ever remain as two distinct 
entities and the relationship of the Devotee 
to his Lord is one of complete surrender 
in love and reverence. The Supreme Goal 
of Man is in reaching His feet and Eternally 
remaining there ever in His Sewa. The Qualified 
Monism, however, argues in a different line and 
aiyives at the conclusion that the Devotee is a 
part of the Whole, the Lord. 

It is only in the daring declarations of the 
Perfect Philosophy, the philosophy that discus¬ 
ses the vital and final experience of man in the 
realms spiritual, the Vedanta, that wc find an 
'Jnequivocal emphatic declaration that Man is 
God. To a fit student fit for Dualism and 
Qualified Monism that may appear as fantastic 
and naturally so, for, the former views Truth 
with reference to his body, while the latter 
views Truth from the psychological personality. 
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The perfect student of Vedanta has reached 
the Master after discovering in his discrimina¬ 
tion that neither his body nor his psychological 
personility can be sufficiently sacred and divine 
as to satisfy himself. He has come to feel that 
some power subtler than the mind and the 
intellect should be playing hide-and-seek within 
him which is really the dynamic Life Centre 
which vitalises the other coatings of matter that 
come to envelope and hide it. The Guru endorses 
the disciple’s vague and accidental conclusions. 
The Vedantic Seer provides the disciple with 
arguments and convictions and leads him to this 
Seat of Life, the Self, that lie within the seeker 
himself. When the disciple comes to understand 
fully the depth and significance of the Guru’s 
mystical words and come to vitally and intensely 
experience at first hand the Great Grand Truth 
that he is “THAT”, the student gains the 
Perfection of Knowledge. 


To such a one in his perfections he is but 
That. As That he has once for ever dropped all 
his wrong identifications with his body or his 
psychological entity. He becomes pure Spirit, 
and as Spirit his relationship with the Absolute 
is one of perfect identity ; there cannot be any 
relationship, as “relationship” denotes the 
existence of at least a pair of things. The Vedan- 
tic student, though he sought Truth within 
himself, in his discovery of It, as though, in 
his bosom he experiences himself as the Whole 
This type of people is served by the School of 
Philosophy called Non-Dualism of Sankara. 
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^gg' three kinds of our relationship 

_th have been beautifully described in our 

Ramayana when Hanuman the greatest devotee 
of Shree Ramchandra explains his relationship 
with Sree Ramchandraji. 


Hanumanji says, ‘O, Lord,at moments when 
I am steeped in my body consciousness I am thy 
slave ; when I identify myself with the mind 
and intellect, i. e. as a Jeeva, / am a part of thee ; 
and when I am in my Swarupa, that is as the 
Spirit, / am Thyself”. Thus our relationship with 
the Absolute can be explained in three different 
ways according to otir State of self-conscious¬ 
ness. There are moments when, even the grea¬ 
test Seer is conscious of the sorrows of physical 
pains and even of the inclemencies of the 
weather. At such moments even a Gyani falls 
prostrate at His feet mentally and seeks the 
Lord’s mercy. 'J'here are moments when he is 
conscious of some inner mental agitations or 
irresistable poetic out burst or high intellectual 
fights when he within himself recognises a 
might and a power almost equivalent to the 
Lord. It is only in those rare moments of bliss 
and peace in Samadhi when he has completely 
retired from the false outer covering of matter 
to the Subtlest of Subtle Spirit within, ( that he 
recognises and cries forth “Snivoham”, 
“Shivhoam”, “I am that”; the individual and 
the Absolute consititute One Perfect Whole. 

Thus in fact, we cannot have any relation¬ 
ship with ourselves. It must also be clear to you 
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v „at the three Schools of Thought in Hindu 
Philosophy are not competing and contradicting 
theories but each explains a necessary stage we 
must pass through in our slow pilgrimage to 
the Peak of Perfection. 


It is only mere intellectual Pundits who 
would quarrel and seek to establish one of the 
conclusions and fight over the other two 
declarations. 


In fact, the moment we step on to the Path 
of Spiritual Sadhana we shall realise that these 
three are three way-side Inns for the Spiritual 
pilgrims to rest and proceed ahead. Every 
pilgrim must first visit Madhwa, from where 
he proceeds ahead to worship Ramanuja and 
then alone can he reach the Portals of Vedanta 
and recognise himself to be no other than Sree 
Sankara Himself. 

Let us stop our quarrels. Let us act. Let 
us take the pilgrimage, and see for ourselves 
wha* is our Relationship with the Absolute. 
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PATH 

Salutations to the Sad-Gurus ! 

Prostrations to all the Rishis of the 
Upanishads ! 

■> . < 

We start to-day the stud)' of the Upanishads. 
The study is called Brahma Vidhya. Just as 
various branches of knowledge fall as the theme 
of our different studies, this is also a branch 
°f knowledge and, it too, has got a special name, 
(similar to Physics, Chemistry, English, 
Geography, etc.), as Brahma Vidhya. The 
only difference between Brahma Vidhya and the 
other subjetcs of study is that Brahma Vidhya 
is the Vidhya of all the Vidhyas ; it is the 
Science of all Sciences. The theme of Brahma 
Vidhya explains all other Sciences. 

Brahma Vidhya teaches us of a Factor which 
is the goal of all other Sciences. In Chemistry 
we are doing experiments trying to find out, 
the .Element, the source of all other Elements. 

If we once find out such an Element in nature 
out of which we can create all other elements 
Jt* the world, then there is no more research in 
Chemistry. Thereafter the role of research in 
Chemistry would be only to find out what are 
the reactions of the various combinations. Once 
reach the “Element”, the “Eternal Element”, 
the first and the last Element, out of which all 
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er Elements have come, in which all Ele¬ 
ments stay, we have found out all that is to be 
discovered in Chemistry. 


We are here to seek a source for all life, 
the one Reality. We shall be satisfied only 
with Truth, from which the World and our 
experiences have risen up, in which they exist 
and into which our experiences of life moment 
to moment, get merged in. It is the funda¬ 
mental substratum, the foundation, the Reality 
behind the seeming appearances. We are seeking 
the Goal, the one single Goal, which can explain 
not only the poverty of the poor, but the 
richness and might of the rich and the powerful. 
It explains not merely the workings of the 
senses and the emotions. It explains the total 
experience of life. It not only explains the 
physical body and the forms we see around us, 
but it explains how the mind works and with 
what potency it functions. Thus, we are trying 
to go deeper and deeper into the very source of 
Life in us. Seeking the truth, we go from the 
gross to the subtlest. From the gross external 
world, we are slowly and carefully going into 
the centre which is very subtle. The subtler 
the theme, the more difficult it would be to 
explain as well as for the listeners to understand. 
Our enquiry then shall be fruitful only when 
we adopt a very systematic method. 


It is not a haphazard conclusion given to 
us by some unknown Rishis. The conclusions 
in tne Upanishads are not dictatorial orders 
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upon us to believe that there is a Supreme 
Reality. The Rishis help us to go step by step 
into the very portals of this Truth. They teach 
us even how to turn the key, open the doors and 
enter the Temple of Truth. 


It is no easy task to explain the Inexpli¬ 
cable. It is only the gross objects that are 
available for expression and explanation in 
language. In the Upanishads the Masters 
attempt to show us the Reality only through the 
significance of words. We should not go to 
the Upanishads with the idea that we shall 
. g^asp Brahma Vidhya with our mind and 
intellect. Mind and intellect are only two 
‘chappals’ that we may wear, but at the Doors 
of the Mightiest of the Mighty, we will have to 
keep them away. We shall walk in and reach 
the Portals of God with bare feet ! At His 
doors we leave them and enter in all revei*ence.' 
Thus, we will have to progress in stages in our’ 
study, and hence, if we come here with the 
boastful attitude of a collegian we may miss the 
e *act import of Vedanta. We will have to come 
Prepared with a mind and an intellect sharpened, 
a nd trained to work at a higher purpose. 


Just as I said before, truth is not a Factor 
thrust upon us. There is no force used .at all. 
-t is through a logical reasoning and analysis of 
the values of the external world and its 
£°nditions that we slowly get away from the 
raise and sick Sense-objects step by step and 
ultimately reach the Real. Generally, there is 
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a feeling that the spiritual life of God-seeking 
is meant for those persons who are physically 
deformed or mentally hysterical or intellectually 
abnormal, or for those persons who in life are 
ridden with disappointments and disastrous 
calamities. When we fail in life, we run 
frantically to Religon. There is a general belief 
that Religion is an open door for all the scums 
of Society. This is absurd. They know not 
what Religion is. Religion is not for the 
unworthy, unintelligent, abnormal men. Reli¬ 
gion is for the most level-headed and balanced 
men ; spiritually, psychologically and physical¬ 
ly sound men. 

Cowards cannot progress in spiritual life. 
Spiritual life is meant for those persons who 
enjoy good health and have a healthy physical 
equipment. It is meant for that man who is 
alert in mind and intellect, and who has a deep 
‘craving for the soul’. Only such thirsty full- 
blossomed human beings who have fully lived 
life can come to ‘Vairagya’, dispassion. 

The directive that in teaching the Vedas , 
the Teacher must see to it that the student is 
fit for it, is generally misunderstood. Veda is 
not meant only for the master minds. It is for 
the people like yoq and me. Remember Sree 
Veda Vyasa was himself not a “Brahmin” in the ) 
, now-accepted-sense of the term 1 He was the 
son of a “Brahmin” born in a fisherwoman ; and 
when a son is born to a Brahmin in a Sudrc 
lady, the son, according to Dharma Sastra, is a 
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rmtc/a. Is then Veda Vyasa in any sense of 
tKe term a “ Chandala?” To classify man into 
castes according to births }s dangerous. 
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To-day if we are able to discuss, the 
Upanishads, it is because of the progressive and 
revolutionary way in which Sree Vyasa Bhagawan 
collected and codified the Vedas." Before that 
period, Vedas were handed down from genera¬ 
tion to generation, from teacher to the taught, 
by word of mouth and preserved in memory. 
Veda Vyasa saw that the world was leaning 
more and more towards materialism and he had 
the mighty vision and foresight to see that if 
they were not collected and preserved as books, 
the Vedas would be lost to mankind in the waves 
of revolutions and social upbeavels that were to 
come in the world. He, therefore, collected them 
a nd codified the then existing and known Veda- 
mantras into the four Vedas. 


Sree Veda Vyasa, the great master mind, in 
his wisdom found the courage for such a daring 
a ct Similarly, we find in every critical period 
°f history a great master mind coming up to 
Ruide man-kind in all walks of life including 
Religion. What was once a great law or rule 
got changed by them according to the demands 
° f the new periods. They had the vision the 
authority, power, and courage within themselves 
fo make such revolutionary changes. 

^ Similarly, when it came down to the time 
of Sree Shankaracharya, the need for a ‘fAutt’ 
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stem was felt. Before Sankaracharya, there 
was no Organisation of the Mutt type. It became 
necessary that the Hindus must have these Mutts 
to fight down Budhism, which was spreading at 
that period. So, Sree Sankara opened up the 
various Mutts where a Teacher, Sannyasin of 
Vedanta, would be teaching the students regu¬ 
larly, and the teacher and the taught would tour 
the villages near about 8 months of the year, 
spreading the message of the Vedas. 


Thus from time to time, some great master 
comes and changes the non-essentials of Religion 
to suit the convenience of the age in which he 
lives, When, for the first time, Ramayana 
was translated into Hindi, by Sree Tulsidas, 
what an uproar was there against it ! And yet, 
but for that translation, today. North Indians 
would have been totally ignorant of our great 
Epic !! There are to-day some orthodox short¬ 
sighted persons who are aghast at the idea of 
the Upanishads being preached at the ‘market 
place’ They think that Upanishads are only for 
"fit students,” with some special qualities of the 
head and the heart. But some of the great 
master-minds of our own times, had the vision 
to discriminate and foresee that in another 
quarter of a century we would have so much 
materialism in our own country, that Hindusim 
would no more dare to raise its head, unless it 
was revived right now. 


Ours is the Divine Mission for the revival 
of Hinduism, wherein lies the redemption of 
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\<ya nd Chinmaya is only one of the follows 
lat great Camp of Masters, who has been 
sent here to place before the educated class the 
ideals preached in the Upanishad. It is with this 
aim in view that this Gyana Yagna is being 
started. 


Now before going into the very text books, 

I shall take some of the general topics which are 
necessary for the right understanding of the 
Upanishadic text books. In all Sciences, we 
have certain fundamentals to be learnt first, and 
then only later on, can the students understand 
the experiments, conducted and the conclusions 
arrived,at. Similarly we too shall first go through 
some of the Vedanta PRAKRIYAS, some of the 
fundamental principles of Vedanta which have 
been reduced into laws, upon which the entire 
Vedanta the Science of Truth is built up. 

As in every branch of study, the candidate 
for Brahma Vidhya also must have certain preli¬ 
minary qualifications if he were to enter the 
Vedanta Hall, to hear the discourses with benefit, 
and profit by it. In fact, this is nothing new. But 
when it is put under the grave term, ‘ Saddhana 
Chatushttaya’ —(the four qualifications necessary 
for a student) we are apt to feel surprised and 
uncomfortable. On a little closer analysis we 
shall find that we all have already these qualifi¬ 
cations. 


The “Four qualifications” necessary are 
^numerated as (i) a capacity to discriminate the 
Real from the unreal, the true from the false, the 
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from the appearance, the object frc 
shadow. Who has not got this ? We may not 
have it playing in the higher Realms of Thought, 
but we all have this faculty of discrimination. 
We are not mere worms and animals. We are 
a cultured Society of young men who apply our 
power of discrimination in our every day life. 


(2) Vairagya or detachment is a quality of 
the mind which enables one to get detached from 
the false and painful things. Do not be fright¬ 
ened away with any ghost idea about Vairagya. 
Who among us has not got Vairagya ? When the 
intellect has come to a sure and definite under¬ 
standing, and is, consequently, fully awaie that 
a given thing is but a shadow and a valueless 
paltry nothing, the mind naturally gets detached 
from it. Intellectual conviction of the truth and 
the desirability of a thing is a prerequisite 
absolutely necessary for the mental attachment 
for those things. For example, if in a dream 
you get married to a lovely princess, on waking 
up you cannot maintain your love or attachment 
for her. The moment you are awake you realise 
the falsehood of the dream-love, and so your 
mind rolls off from the Lady of the Dream. The 
detachment g a ined as a result of a knowledge of 
the untrue nature of the object is Vairagya. And 
he who has Vairagya is a fit student of Vedanta. 


This faculty for dispassion is in man and 
the S ruti makes use of it. Gradually the untrue 
iiature of the world is realised by a close student 
of the Sruti s, and then dispassion in him becomes 
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and intense. The function of the 
Ipanishads is not merely a negative one : one of 
removing us from the world. It also opens up 
for our view a Greater World of Perfection to be 
achieved. 
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To-day we have in us these great qualities, 
but not the Field for them to play. Our , 
Upanishad study would be mainly an attempt to / 
draw the Iron Curtain. Let us go into the 
higher realms in that Land of Truth, unpopula¬ 
ted now for the last so many years! There is 
plenty of fertile land. It is a Land of Shanti. 

Let tis make a huge pilgrimage to that Land— 
uninhabited, but so fertile—a Land flowing with 
tuilk and honey—the ‘'Spiritual India”. It is 
our responsibility to see that we make India 
regain her Spiritual Empire. We can do it, and 
thus take a Message to the man-kind, by ourselves 
living up to these qualities. The Yagna shall be 
a n honest and sincere attempt on our part to try 
and understand the Land of Hope which the 
Upanishads describe. 


The two other necessary qualifications to 
enter this Yagna-University are Sadhana 
^ ; ampath or other noble qualities of head and 
heart and a burning eagerness to become Perfect 
a nd Powerful. 


What is there that we cannot realise ? Now- 
adays much currency has been gained by the 
idea that Spiritualism and Religion is for the 
disappointed man, for the man of sorrow, for 
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man of the world. This 
Truth, Vedanta is a subject for the 
physically able, mentally balanced and intelligent 
men of the world. 


A fit student of Vedanta would start his 
enquiries by asking from where the world had 
corne and where will it go. When once we uder- 
stand the outer world, our enquiry shall be about 
our body, the five sense-organs, the Indriyas. 
Step by step the seeker slowly comes to the 
Centre within himself from the outer world. 


To a born-blind man there is no ‘form’. 
To a deaf man it would appear that the cannon 
is only fuming, but not roaring. In order to 
enjoy tastes and smells one needs the tongue 
and the nose ; in the absence of them his world 
shall be without any taste or smell. Thus if we 
take away the five Indriyas there is no world at 
all for us. The world would appear as an existent 
nothing! That is, our conception of the outer 
world is gained by us through our Indriyas . 

Next the enquirer comes to enquire how his 
mind works ; how does his intellect function, and 
from where the joy element bubbles forth in 
him. Thus, he is seeking on and ever, from the 
gross outer world to subtler and still subtler 
inner Spirit, he moves in world. In Vedanta 
each of these grosser external coatings is called a 
‘'Sheath” ( Kosa ), and just as the Sheath merely 
encases the Sword blade, here too the Reality 
within is untouched by the matter covering it. 
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ody forms the grossest encumbrance, 
sical, Sheath, and slightly subtler than it is 
the “Prana” or the Vital Air Sheath. Subtler 
still is the Mental Sheath. In Vedanta the word 
subtle denotes a greater pervasiveness, 
“ Vyapakathwam” Still more subtle than the 
mind is the intellect Sheath, and still subtler, 
the Bliss Sheath, the seat of all joy waves in us. 

In Vedanta the attempt is to reach and 
recognise ‘face to face’ the Subtlest of the Subtle, 
the Self. At that moment of self-vision the 
grosser robes fall off, and Truth, our Real Nature 
comes to be recognised as the All-pervasive 
Intelligence. 

When we reach to recognise the Vital Forces 
of Life, the very Fountain Head of All Life in 
the Universe, the world itself shall have an 
existence in ourselves, when we gain a peep into 
the Centre of the Centre, when we meet the 
Mightiest of the Mighty, the Lord of the Lords 
at the peak experience in Life, in our Self 
Realisation, we shall gain a full freedom from the? 
thraldom of all sorrows, disappointments, 
successes, failures, etc. and come to enjoy the 
voiceless jov of perfection, the Immortal State 
of God-Hood. 
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600 AND ME 

In the immediately earlier pages I mentio¬ 
ned some of the fundamental grounds upon 
which the entire basis of Vedanta is built up. 
We find that the subtlest of the subtle, the 
Principle of Truth, resides within us a Divine 
Spark enveloped as it were by the grosser coating 
of matter ; the grossest being our phys'cal body. 
In order to drive home this fact we had the 
expressive and ample illustrations of the 
chocolates. 

We will discuss and try to understand that 
if there be a Reality what is then the relationship 
between that Reality and myself ? The names 
and forms that I see all round, how and where 
do they fit in the scheme of the All-pervading 
Entity, the Truth ? What is a Jeeva, and indivi¬ 
dualised, localised Ego Centre ? What is the 
Jagat the entire visible Universe ? What is God ? 

And if once we can have a full understan¬ 
ding of what these three, are— Iswara, Jeeva, Jagat 
—we ought to know what is the relationship of 
these three with the Supreme Reality. That is, 
we have to enquire into and discover what is the 
relationship between the Individual Ego Centres 
the “I I, I,”—concept which each of us cons¬ 
tantly have. 

The sum total of all the intellect oi all the 
Jeevas that is living in the visible world, the 
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the Conception of God. Not our 
of a God, as Rama, Krishna, Siva, Christ, 
Mohammed etc. but the Total Concept the God 
Principle. The particular Avatars, Incarnations 
are only manifestations of the God Principle. 
“God is the Total causal Body (Karana Sareera) 
of the “Universe”. 


We are now out to try to find out the rela¬ 
tionship of the grosser to the Supreme Essence, 
the Self. Our work shall not be very easy as it 
is very difficult for words to alight, as it were, 
directly Upon the exact relationship. Words are 
finite and finite words cannot express fully the 
Infinite. So the method adopted in Vedanta to 
convey the knowledge of the Self to the Seeker 
is via examples, Udaharana, or illustrations. 
Now these illustrations are meant to, and can 
only point out one or two aspects of similarity 
and not all the aspects. It is often said, for 
example, in Vedanta that God, the Truth Princi¬ 
ple, is like “Akasa” It only means that Truth 
is all pervasive, and that it is untouched by or 
unconnected with, any of the things that exists 
in it. Space has got no real connection with the 
outer things. Space, even if crimes be comniitted 
in it, ever remains serene, and pure, nor does it 
gain its purit y because of the Yagas done in it. 
It is in these aspects of its subtlity, of its all 
pervasiveness, of its integral and essential purity 
that the Sastras say that the Supreme Reality is 
something like “Akasa”. We need not quarrel 
and come to hair splitting arguements about it. 
We should not understand from like “Akasa” 
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there is a Sun or a Moon or clouds 
anging vapours in the Absolute Reality. These 
are not to be considered from the illustration. 
The example like “Akasa” is only to point out 
one or two aspects of it. 


Similarly, in trying to find out the relation¬ 
ship between the world and God, the Supermost 
Truth, we are forced to adopt che suggestive 
meaning or certain illustrations. Illustrations in 
themselves can bring forth only a few principles, 
but as we go on “munching” it mentally, as we 
apply our sharpend intellect and purified mind 
to it, as we go on doing what we call ‘rotating 
the ideas in our own hearts’ the illustrations 
yield to us their sacred juice, or sweetness. 


The relationship that exists among the Jeeva, 
Jagat, and God is explained by the example of 
a piece of cloth in which we have some decorative 
patterns embroidered by the very same threads ; 
something like some of our bed-sheets or table¬ 
cloths which have got some embroidery on it 
made by the same thread. Now, therein we have 
a piece of cloth ; we have threads passing in it 
and the same threads have woven themselves into 
the patterns in it. The various patterns together 
give us the idea for example, of a family sitting 
at tea. Now the “conception” that we gain out 
of it, of a family sitting round taking tea, is 
equivalent to our total conception of the Jagat 
with so many oceans, continents, mountains etc. 
etc. 
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> this piece of cloth exists in what ? 
Has it got an existence other than the thread ? 
If we were to remove all the threads, where 
would be the cloth. The cloth is the thread, 
but in our not seeing the thread and when seeing 
only the thread “patterns”, we come to have the 
conception that there is a “family at tea”. The 
thread here stands in the place of God. Iswara 
sarva bhuthanam .“O, Arjun, I sit in the heart 
of everybody ; ” “like a thread in a garland I 
penetrate through and through every form and 
hold them all together”. In this pattern of the 
family at tea, what is the essence ? Nothing but 
the thread. But for the thread, there would have 
been no pattern ; and but for God, there would 
have been no more the Jagat. Thus then, the 
names and forms, tastes and smells, sounds and 
touches constitute the “total” “conception” of 
the outer world, which we have. The whole 
world is patterned in the Lord by Truth ; the 
God principle of the Jagat, the piece of cloth. 
If we take away the Divine Principle the entire 
pattern must necessarily melt into nothingness, 
just as the piece of cloth ends if all the threads 
in it are removed. 1 he patterns in the embroi¬ 
dery individually stand for the individuals cons¬ 
tituting the world. The thread stands for the 
God Principle, the Ishwara. 

Now let us analyse and try to go more deep 
into the God-Principle. Let us analyse a piece 
of thread ; what is the thread made of ? Is the 
thread itself a self-born thing, Eternal ? Does 
!t exist by itself and in itself ? What is the cause 
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e thread ? Certainly from the stand point 
of the cloth, the thread is a cause. But is the 
thread in itself self-sufficient to be a cause for 

itself ? If it has a cause, what is the cause ?. 

Cotton !! 


But for the cotton, the thread would not 
have been there, and but for the thread there 
would have been neither the cloth nor the 
patterns woven upon it. In the cotton, the 
thread, the patterns, and the cloth exist. Out 
of the cotton, all the three came and into the 
cotton back again, they all must go when they 
perish. 

There are say some ten idols made of mud, 
Each idol may be named defferently. Each has 
got, according to its form, a different name. 
Names change according to the form. The 
forms change with the names. But then break 
them all. Where do we reach ? Mud !! Mud 
they were, in mud they exist, into mud they go 
back. Mud is the Truth Principle in that array 
of idols. 

Similarly, the Truth principle in this piece 
of cloth is nothing but cotton. Remove all the 
cotton in it and give me a piece of cloth, if you 
dare! And yet even so, we nearly recognise cloth 
as nothing but cotton; we understand but 
we fttil to maintain the understanding. For 
example, a shop-boy knows the cloth-pieces in 
his shop only as ‘cloth’ and not as cotton. So 
too in life, we seek the Truth, while life is noth 
ing but Truth !! 
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e ever strive only to have an object 
erstanding and not a subjective realization 
of Truths.' The relationship between the indi¬ 
vidual Ego, the Jeeva and God is the relation¬ 
ship between the pattern and the thread. God 
is the immediate transformation of the perma¬ 
nent Truth, and the next transformation is man. 
From Truth, a step down, an immediate modi¬ 
fication is God-Principle, and the modification 
from God-Principle is man. Now we have 
understood that God is man in the sense that 
the pattern is nothing but the ‘thread’. 


In vedanta, the All Pervading Supreme 
Reality has in Itself gone into no modifications. 
The Cotton is ever cotton. 


Only that is changed its form, and we gave 
it the name thread, at one stage and the name 
cloth at another stage. According to our own 
angle of view, the same piece of cloth changes 
its impressions or reactions upon us. On a casual 
superficial look, we see it as a bed-sheet; here 
we see only the gross total form. When observed 
a little more closely, we see the “thread ’ and 
when we examine closer still we gain the Dharsan 
of the cotton in it! Having seen the cotton, there 
is no difference between plurality in the various 
patterns the different kinds of cloths. According 
to our grossest of views, there is no unity what¬ 
soever in the world of clothes but when we start 
seeing the “threads” our plurality is much 
reduced, and again our vision becomes one 
homogenous-whole when we see that it is all 
. cotton. 
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So too, the waves, their froath, the bubblej 
and the whirls are all nothing but ocean. The 
names change with the forms but the funda¬ 
mental Truth remains the same. From the stand 
point of Truth, there is no difference, there is 
no plurality. 


In order to act up to his temparament, each 
has been provided with a vehicle, different form, 
a different body. And because there are 
different forms in the object, we call them by 
different names. Universal oneness is the 
Truth-Principle. If we approach the world 
from the stand point of Truth, there is but the 
One Reality. Thus the relationship among the 
individual, the world and God with that 
Supreme Eternal Truth is that there is no relati¬ 
onship possible because, relationship connotes 
two things at least. If we sincerely seek the 
exact relationship between us and God, we have 
to conclude that there is no difference at all— 
just as there can be no difference between the 
thread and the patterns in an embroidered piece 
of cloth. 


Similarly, what is the relationship between 
gold and a golden ring ? The ring is gold. What 
is the relationship between me and God ? “I 
am God”. But the hitch comes in on the 
misunderstanding which I entertain regarding 
who and what I am. Realising my real Nature, 
and looking out from •within as the Self, to me 
the Self, ‘‘I am God”. 
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order to achieve this State of Isw’k 
fsan, to achieve the full relation of the All- 
prevasive Supreme Reality, it is an honest 
unavoidable step, to seek the Lord through love 
and devotion. It is through interception of 
the Lord, Iswara Bhakthi, that one can realise 
the highest Truth as Himself. Without Ishwara 
Bhakti, no progress is possible ; nor even a dis¬ 
tant intellectual cognition of the Truth is possi¬ 
ble for the individual. It is an absolute necessity, 
an unavoidable Self-training given by 
religion-the temple, the kirtan, the satsang. 
These are unavoidable. 


So then when we'have once understood this 
divine relationship, it automatically produces in 
our mind, a thirst to know more and we continue 
our enquiries. A grave question will then come 
to our mind, if the mind is given sufficient time, 
as to when did all these rise up ? Don’t you 
think ? If there be in reality only one Funda¬ 
mental Truth, as the Satsang has shown, what 
about the many forms that I see around me ? 
Vedanta does not tell you, “Don’t worry, keep 
quiet”. Vedanta gives maximum licence for 
our intellect. It explains the why and the how 
of creation ! 

A hundred similar questions face us as soon 
as we step into the pages of the Upanishads and 
fry to follow the Sruthi-declarations. To seek 
an answer to all of them at one stretch would 
be a futile effort. We proceed with our studies 
and as we progress onward many of our riddles 
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get resolved by themselves and into many 
' our doubts Light shall stream in, from the 
Grace of the Upanishad Rishis themselves. 


Vedanta never accepts that the Supreme 
has suffered any change in its Eternal Nature of 
Oneness. As a result of a mysterious trick-of- 
the-mind, we have come to perceive and 
experience false plurality in Truth : as a traveller 
in darkness misunderstands a rope for a serpent, 
and a Lamp-post for a ghost ! This power of 
veiling the Truth in us is termed as Maya in 
Vedanta. We shall be examining this topic 
later. 
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THE LAW OF KARMA 


The Law of Karma has been often mis¬ 
understood as Law of Destiny. There is indeed, 
a lot of difference between Law of Karma and 
Law of Destiny. Had our Law of Karma been 
equal to the Law of Destiny, the Hindu Civiliza¬ 
tion would have been long ago ended like the 
Romans’ or the Egyptians’. Law of Destiny 
has corroding effect upon the human heart and 
in a short time it renders its devotees and 
followers to be mere ineffectual effeminate, 
lotus-eaters. If a nation depends entirely upon 
the Law of Destiny, it shall fall to become a 
country of narrow-minded, inactive animals. 

On the other hand, a people believing the 
Law of Karma and who live up to it become a 
generation of spiritual giants and dynamic 
citizens. There is a lot of difference between 
inactivity and unactivity. The Sanyasin in the 
jungle is not inactive. He is no ineffectual 
individual but he is potent and unactive. He 
does not, in his selfish ego, initiate any action ' 
deliberately; that is all. 

The Law of Karma is based upon the final 
conclusion that this life is not an end in itself 
iut is just one of the little incidents in the 
Eternal Existence of each of us. Today among 
? s > each one is a type and has a life different 
irom the other. The destiny lived by each is 
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viously different from the other. Hadk 
en the very first and the last of our births, we 
should have had a more uniformity of experience 
in life. 


Let us suppose that we have just “fallen” 
from Truth or Reality, into this momentous, 
calamitous misunderstanding, then we should 
not have such a dissimilar scheme, each Ego in 
the world living as it does, its own life of special 
joys and woes. When we enquire, ‘Why are 
there such differences ?', we are driven to the 
conclusion that we, having risen from different 
“causes”, each of us should manifest as a different 
“effect”. Effects depend upon their causes. 
This life in which we are living is only one of 
our incarnations. We have had many incarna¬ 
tions in the past, and probably, many more shall 
come to our lot. From birth to death and from 
death to birth, the whirl goes on, but we do not 
appreciate it or understand it because we are 
viewing life in a very circumscribed point of- 
view. 


We think that life means the period spent 
by uc between our birth and our death, and 
what we see and experience around during this 
interval is life. Supposing there hangs a picture 
painted on a Canvass. In order to see the 
entire picture painted in it, we have to step back 
to some distance, and only then can we see the 
entire view, the rythm of the colours, the beauty 
of the curves etc. Similarly, when Life is viewed, 
in its nearer perspective, we find that it is illogi- 
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_jnrhythmic etc. In detachment, we will 

have to move away from our present Life to 
view the whole Life and understand it as such. 
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Some of us blame the Creator for our un¬ 
fortunate lives, and despair by saying, it is all 
our FATE*. You should understand that there 
is a Rhythm in the Universe, in that the Sun 
‘moves’ regularly, the stars ‘ride’ their appointed 
paths, etc. Everywhere, there is the Law of 
Rhythm, and everything conforms to that Law. 
Only when we come to the subject of Life, we 
say ‘there is no Rhythm and there is no logic or 
system in it”. 

It is not so. We are the various ‘effects' 
rising from different ‘causes’. The ‘causes’ being 
different, the ‘effects’ are different. I hus, each 
of our actions of the past having its own reac¬ 
tions, each of us must have a treasure-house of 
the entire-past-actions *, this is called the ‘San chi to 
Karma 9 . We all should understand that at the 
end of living the ‘fruits’ allotted for the life, 
called Prarabdha, on departing, each should cake 
the next form according to the pattern insisted by 
the ripened ones in our total Sanchito Karma « 

Let me explain myself. Suppose I have a 
piece of land divided into plots. In one, I plant 
seeds of Cocanuts, in another, seeds oi Ladi$s- 
Finger and in another some Mango seeds. In 
order to germinate, grow and give fruit, each 
plot would take its own time. 1 his is very well 
known to us. Similarly, each of our action 
has got its own time-limit for its fruition. Every 
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has got its own reaction ; certain actions 
give their reaction immediately, while others will 
provide their reactions only after an interval. 

To enjoy and suffer the reactions of the past 
actions, each of us need certain joys and sorrows, 
and in order to bring forth these required ex¬ 
periences, each must have a definite ‘field’ of his 
own experiences. The word Loka does merely 
indicate its generally-accepted meaning: the 
world. Loka means the special world in which I 
live my own inner experiences, the external 
world of objects, remaining almost the same for 
all. Loka etymologically means a field of ex¬ 
perience ! 

Again, people misunderstand the real mean¬ 
ing of Prarabdha when they take the word to 
mean all the failures, impotence and weakness 
in them. If we are to be guided by this delu¬ 
sion, the Prarabdha, in every act of us there is 
room for self-improvement through self-effort ? 
There are some who console themselves by saying 
that, “I have no faith or love in God, and it 
is my Prarabdha”. This is a defeatist mentality. 
So far as we entertain and live in a defeatist men¬ 
tality we cannot expect progress. Without a 
personal morale we cannot work out our progress. 
In Yoga Vashista Sree Vashishtaji advises repea¬ 
ted to Ramachandraji, the true house-holder, to 
exert and achieve through self-effort. Sree 
Ramachandraji, the Seeker, used to have daily 
Satsang with Vashistaji and the discussions which 
took place constitute the Yoga Vasishta, the last 
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t-book in Vedanta. While championing the 
Ajada vada and declaring all sense-objects as 
unreal, the Great Master ever insists on the 
importance of purushartha, self-effort, in detect¬ 
ing the hollowness of life and rising above it. 


From where does this Purushartha come in 
if Praradbha orders every action ? That we have 
been given Divinely a limited freedom is the 
truth. For example, we cannot bend a piece of 
rail as it is; but supposing this rail-piece is 
beaten out and made into a chain, the rail-matter 
becomes very easily pliable. Just another ex¬ 
ample : A Cow is tied to a rope in the centre 
of a pasture land; she is not free to graze the 
entire field ; but she can move freely within that 
circle, drawn by that rope. Similarly, man, 
though he has taken his body to live a fixed 
Prarabdha he can reach the Supreme Goal of life 
by living the freedom allowed to him from 
moment to moment. 


No doubt, we have come here into this 
world to enjoy and suffer for certain of our past 
Karmas, through the circumstances ordered by 
our Prarabdha. And there is provision for us 
to discriminate and act rightly: for example, is 
there not a certain amount of freedom in choos¬ 
ing whether we should go to a Cinema or a 
Satsang ? Every moment in our life there is a 
challenge on these lines, “Shall I do this or 
shall I do that”. There are two ways to deal 
with each challenge. Two distinct paths are 
ever open before us. The path of the Good and 
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ath of the Pleasant. We find ourselves 
moment to moment standing at the junction of 
these two paths. Often we are at a loss to 
decide which path to pursue. There is a tussle 
between Satan and God in us at such moment 
of trial. By adopting the Path of the Pleasant, 
man cannot get, in the long run, his full satisfa¬ 
ction. This is the experience of all. Have you 
ever been to that Cinema which has given you 
complete satisfaction ? There is no such ‘picture’ 
yet released !! One who has adopted the Path 
of the Good, in our example, the one who has 
attended the Satsang, gains a peace of mind and 
learns some good things about life and himself. 
Slowly, the former, under the impact of repeated 
disappointments, comes to think that he should 
go through the Path of the Good. 


The mind is made up of a soft matter, as it 
were, that, as each thought passes through it, an 
‘impression’ is left on the mind-stuff like a scratch 
and when similar thoughts are repeated, it deepens 
into a canal. Every subsequent thought wave 
has got a tendency to flow then through that 
ready thought-canal. Thus, if the impression or 
the canal made is of good thought-waves, then 
a good character is maintained and strengthened 
by the subseqeuent thought-waves flowing 
irresistibly in that direction. 


Let us take an example and examine the 
working of the mind. If you have got a tendency 
to get angry and want to put out that tendency 
you should first of all feel sorrowful or repen- 
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about it. Then you will have already 
suppressed the anger to some extent. Of course, 
the pent-up anger potency will burst forth at a 
later date if you merely suppress it. But, if you 
be intelligent, you should divert that anger- 
energy into some other profitable direction. 
You should not succumb to the anger-weakness, 
meekly saying, “It is on account of my J 
Prarabdha”. 

Carve out a new canal in your mind 
with repeated good thought-waves. Repeat to 
yourself, “I love all”, I am very very tolerant”. 

Go on repeating the self-suggestive thoughts, “I 
am kind”, “I will never get angry”, “I am 
tolerant” etc., and in a very short time, you will 
observe that you have no anger at all in your 
mental make-up. 

First of all, you should cognise things. Be 
aware of your weakness. Be fully aware of them. 
Man is his mind. He is the ^ery composition 
of his mind. When one does some actions, 
repeatedly, one’s mind gets fixed with certain 
impi-essions. It is in a world of reactions, to the 
outer w r orld of objects that we live. The 
quality of one’s experiences depends upon the 
mind which one brings to the circumstances. 
The mind is what it is, as ordered and set by 
the various impressions it has gathered in its 
different transactions in Life. Thus, when we 
have controlled and chastened the motives and 
thoughts in the mind, we should have purified 
°ur mind. 
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ach moment of our life, we are not only 
ing the fruits of the past actions, but also, bear in 
mind, we are creating the to-morrow. Each 
moment we are preparing ourselves for the lives 
yet to come. Prarabdha is caused by the actions 
done in the past. It is only the very self-effort 
done in the past. So, if our Prarabdha be a 
sorrowful one now, let us do such acts to-day 
that we shall now determine or order a happier 
life for us in the future. 


The Law of Destiny does not explain to us 
how, even while we live the pre-ordained, 
Prarabdha -controlled pattern of circumstances, 
we can have in the immediate moments a sweet 
freedom to create afresh. This idea is not ex¬ 
plained in the Law of Destiny. So, in it, our 
morale is shattered and a soul-killing defeatist- 
mentality comes to choke us. It takes away the 
fjre, the enthusiasm, the grit in Man and makes 
him a dull inactive individual, a mere dumb 
animal. 


A happier morrow is built up only when we 
live to-day a Life Divine. Religion has been 
asking us to entertain and live such values of 
life that, while living them we shall be creating 
an ordered life of fuller joys for the morrow. 
Not only in this life but also in the next life we 
shall be able to enjoy the fruits of our Divine 
actions. 


Use the main righteous path ; avoid the by¬ 
lanes, the narrow, thorny, unrighteous Path. We 
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st start and constantly keep on to the right 
path, to reach the Supreme, our Goal. If our 
course be in the right direction, then we shall 
certainly reach in time, our destination, the 
Supreme. 


Thus, the Law of Karma when correctly 
understood is the greatest force of vitality in 
our philosophy. It makes us the architects of 
of our own future. We are not helpless pawns 
in the hands of a mighty tyrant, God, who, it is 
believed, has created us so weak and tearful to 
live our lives of limitations and pains. If we 
are weak or sorrowful it is all because of our 
own wilful actions. In our ignorance, we in 
the past had pursued certain negative values of 
life, and like a frankensteen, their fruits have 
come up now to give us the pattern of circumst¬ 
ance we are living to-day. 


Never mind. Take heart. Be a hero. By 
Hying rigixtly to-day, the Divine values of love, 
kindness, tolerance, mercy etc., we shall order a 
nobler pattern for our future. 

The Prarabdha is the Purushartha of the past. 
The “Stuff” while remaining the same, with 
reference to the time, it has 2 names : the Puru¬ 
shartha and Prarabdha. 

By careful self-policing, detect the wrong 
tendencies in us. Eliminate them through con¬ 
stant and wilful effort. Develop positivity: 
find thus come to be the God of vour own future 
life. Be a GOD. !1 
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FALL & RISE OF MAM 


The OM in the chart (see opp. page) re¬ 
presents the Supreme Reality, the Pure Existence- 
Bliss. OM indicates the Truth which is the 
theme of Upanishads. This is the source of all 
life. It is the Centre of Life in each one of us ; 
and as such it is the Unchanging Eternal Truth 
in us—the “Real I” in all of us. 

We, from that state of Transcendental Glory, 
from that Nature of Knowledge-Bliss, have fallen 
to be Man—the limited, ignorant, sad mortal. 
How this seeming “fall” has happened is a 
necessary knowledge so that, we may know our 
Paths to return to our own Home ! 

Vedanta doesn’t accept any real “fall” in 
Man from the Reality. The Religion of the 
Upanishads is never tired of repeating by 
asserting that “Thou art That”. And yet you 
and I are feeling our separate existence, our 
weakness, our sorrows, and our limitations. It is 
our bitter experience always of the duality about 
us. The phenomenal world is evident and 
minute to minute, it is experienced by us in our 
living life. 

But the Vedanta asserts that this Seeming— 
World of sense-objects is not. Real. This is only 
a finite appearance. It can be ended. The 
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^ Jd is Seemingly real to us just as the snake is 
rea± to the deluded, although there is really only 
a rope. '1 he Ghost is real to the frightened in his 
ignorance of the post which he mistook to be the 
ghost. Mirage can never be ; even when we 
the Mirage, desert alone is !! 


“see” 


. 1 hus, The Eternal Sot-Chit-Annanda alone 

is ; the world and the ego-centric-idea of our 
separative existence are only super-impositions 
upon Truth. They are all false. The plurality 
is a sad delusion. The ONE alone is Real and 
True. 


Even so we are to-day, in our ignorance of 
the Real, in our Avidya (Nescience), living in 
our own delusions. How did this delusion rise 
up ? This ought to be the natural question now 
m our minds. An attempt to explain this stumb¬ 
ling doubt in the minds of the Seekers has been 
done in Vedanta by the introduction of the term 
Maya. 

Maya is defined as an inexplicable Power 
of the Supreme which is in That, as inseparable 
as heat, from fire. Just as we cannot have fire 
as a “thing-in-itself” after removing all the heat 
from it, or can heat have any existence if the 
fire-element is removed from it, so too Maya is 
a Power inherent in the Supreme. Fire is heat: 
heat is fire 

It is possible that we may have a superficial 
understanding of this term a, growing suspicion 
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iaya is a tricky word introduced by the 
iantins in their Maya Vada to veil the main 
issues of a pointed question and to confuse the 
questioner with a mysterious nothing !! But 
such a feeling can rise up only out of our own 
ignorance of the language : for in Sanskrit, the 
word Maya, in its etymological meaning, stands 
for, “that which is not”. (Ya Ma Sa Maya ) so 
that our doubts and suspicions need not have 
any play at all. 


<SL 


It is Maya, a power in our mind to get itself 
deluded, that creates for us the delusion of the 
snake-in-the-rope, of the ghost-in-the-post, of 
the Mirage-in-the-desert. 


The famous story of boy Somadutta’s father 
m Vedanta is often quoted to explain the Maya 
in us deluding us as it were with our own active 
co-operation and sympathy!! Let us examine the 
story. 


One newly initiated anchorite, during a 
Pilgrimage, felt tired and weary, one hot day in 
the burning Sun, and he, seeing a shaded arbour 
near the Ganges Banks, took shelter there to 
rest. There was a narrow piece of rock upon 
which he stretched himself composed to a rest¬ 
ful siesta. 


As he was dosing off, in those moments 
between waking and sleeping, his attention was 
attracted to two young village-girls who had 
come to the Ganges to collect water. They 
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their pots and went away quietly. But the 
vision generated a line of thinking in the half- 
sleepy anchorite. 


“Why not ?” Certainly there is no harm! 
Supposing, I marry one of them! Then I shall 
keep a small little house—certainly there must 
be three spacious rooms at least. And I shall 
be a very severe and grave husband too!” 


“Working in my own fields I shall live a 
happy life of contentment and joy! Then the 

first bom.Yes, a fat, beautiful son. 

Of course, I must name him Somadutta. And 
we shall all three sleep in the same bed!!” 


“But is there space enough for my son ? 
Devi, please give some more space for our son, 
he might fall down.” 


“Lord, how can I”, answers she, “move ? 
To where ? You move a bit to your end”. 

“Alright”...Splash!!...GHU! G-H-U.. .O’... 
0’...0 ” Poor Somadatta’s father moved a little 
towards his side and the stone was narrow. He 
lost his balance and rolled down into the Ganges 
waters : Awakened! The anchorite swam out, 
and reached the shore!...! 


Now, friends, what made this anchorite 
fall ? And after his awakening, where should he 
go to regain his young wife and only child ? 
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'he poor Brahmacharin, created the world 
Somadutta in himself, and identifying comple- 
ttay ' Vlt h h, came to live the dream-life 
though ‘real’, and thus suffered the fall !! 


as 


So too, the Pure Eternal Self we are. The 
kelt m a dream has forgotten Itself, and dreams 
°t Its own Samsar. Wake up. Roil out of this 
narrow plane-of-false-identifications, dip into 
tne cool Ganges waters-the Srutis-and get 
awakened. End the undivine dream at one 
stroke! 


The power in Somadutta’s father, with 
'vhich he lived ‘ his domestic life and ultimately 
■reii down into the Ganges is Maya : the “that 

1<dl * s nc Jt” in his own mind existing as its 
own nature!! & 


Maya is manifested in the world as three dis- 
unct Eternal Qualities : the sattwa (unactivitv) 
the Raj^ (aedvity) and the Tamas (inactivity). 

, l these three qualities are ever in a state of 
admixture. Their proportions, of course, vary 
rom mdividual to individual and in the’ same 
individual from time to time. 


Wii^ hen the Su P reme Reality, the Eternal 
iSl lgenc ^r gets reflected in Pure Sattzva-Guna- 
rJu lava ^aya S et a very distinct and clear 
Pr/n Ctl ? n of the Supreme in it : this is the God 
. And the dimmer reflection in the 
&/^ Wa n mi ^ ed wi n t L 1 Ra J as and Tamas” (Maiina- 

the it G y r !j C t . ana Maya) is the ego-centric Jiva 
ne individual mortal. 
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refer to the Chart attached, 
pie manifests itself around us in the 
world outside, as three main accomplishments. 
We observe that at every moment, things are 
being created and bom, at every moment there 
is destruction and death; and certainly between 
these two points, of an unknown beginning and 
an equally uncertain end, we also watch things 
and beings maintained. In order to facilitate 
the common-man to grasp these three Powers- 
manifest about him, we have them represented 
as the Creator (Lord Brahmaji) the Maintainer 
(Lord Vishnu) and the Annihilator (Lord Siva). 

To create a pot, the potter must have a 
pre-knowledge of what he is going to make: 
thus the Creator ought to ‘know’ what he is to 
create ! We have thus Lord Brahmaji married to 
Sree Saraswati, the Goddess of learning and 
knowledge. In order to maintain, we need the 
‘capacity to maintain’! A pauper cannot be the 
head of the-family and maintain the family!! 
Thus, we have Sree Lakshmi, the Goddess of 
wealth and plenty as the consort of Lord Vishnu. 
Similarly, Lord Siva cannot carry on the function 
of annihilation unless there be for Him a field of 
finite destructible objects; without the pheno¬ 
menal world, we cannot have the manifestation 
of the Rudra—Might! So then, Lord Siva is 
ably supported by His devoted partner, Goddess 
Uma-the Prakriti. 

Even when the Trinity is thus shown to be 
three distinct Divine Personalities, it is also 
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„ rn clearly that they are distinct and separate 
avers Divine; The Oneness of them is the 
soulful song in our Puranas ; but this subtle song 
is heard only by the most attentive and the most 
cultured. Sad-Guru Sree Dattatreya the Teachers’ 
1 eacher, is the synthesising all the three Lords, 
a . Goddess Durga, we have the representa¬ 
tion of a total synthesis of the three divine- 
consorts. 


So then, whatever be the seeming plurality 
among our Gods, there is but one and the same 
God Principle. In fact, individually each of 
them is helpless: unless there is creation the 
other two functions are impossible; without 
Vishnu, the others are impotent, if Shiva-tattwa 
does not function the Creator or the Maintainer 
cannot come to play at all !! Only as a well- 
organised team can the three together work and 
.manifest. The one God Principle alone exists. 

. he plurality is a delusion, a false understand- 


_ If the reflection of Truth in Pure Sattwa- 
•wlaya is the God Principle, the broken, dim 
rellections of the same Truth Supreme in a medi¬ 
um of Impure Sattwa Maya is the individual 
en ^ re . ‘ Stittnsartti. The Rajas is activity ; 

x . e Jamas is inactivity. This medium of reflec¬ 
tion producing the Jiva-dream is something like 
r l r f u P of cow-dung water reflecting the Sun. 

he reflection cannot be as pure and steady as 
Gear and true to the original as the reflection of 
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Sun would be in a cup of pure 
clear, steady Ganges water !! 



How this Dimness and agitations come to 
be, is represented on the right-hand side of the 
Chart given. 

The Tamas quality acts in us in two distinct 
ways. It produces the mental agitations, Vikshepa 
and the veiling of Truths Avarana. Let us exa¬ 
mine what these are: remember these two 
Powers are not fully independent, each depends 
upon the other. The Vikshepa creates the veiling 
and the Avarana creates the agitations. 

The veiling-Power of the Tamas in us plays 
in us in three "distinct negativities such as (a) 
Don't know, (b) Can’t understand (c) not exper¬ 
ienced. These three negative-concepts in us are 
removed by the three main items of the Vedanta 
practices : the. Hearing, ( Sravan ) . the Reflec¬ 
tion ( Manan ) and the Meditation ( Nithidhyasan .) 

The first of the three main tragedies, born 
of the Veiling Power in us, is that, left to our¬ 
selves, few- of us have in us the capacity to 
independently observe, analyse and conclude 
that there is a God-Principle behind the ever- 
changing flux in the phenomenal world. “I 
don’t know”, is the grossest state of Avarana. 
This is removed by a “Hearing”, directly from 
the Great Masters, or indirectly through the 
Great scriptures. 

When we have removed this negativity, ^a 
subtler one rises up into prominence, viz. “I 


MIN IST/ff, 



67 


Sl 


fr>£ understand”. This is surmounted" 
ellectual analysis and reasoning, when the 
seeker comes to feel that in and through the 
endless names-and-forms is running, a golden- 
chord of unity, a sense of Oneness-the Atman. 


But often, students of philosophy at this 
stage learn to devalue their own intellectual 
awarenss of this changeless Truth behind the 
medley of life, as not a practical fact, since it is 
“not experienced” by them. This Avar ana mani¬ 
festation in us is removed by the process of 
practice prescribed for the Vedanta-Sadhaka 
called Meditation. Meditation is a process of 
inner Self-discipline by which through constant 
practice the seeker learns the art of keeping his 
mind at one and the same chosen line of think¬ 
ing to the strict and severe exclusion of all other 
dissimilar currents of thoughts. Ultimately the 
Sadhaka succeeds in bringing his mind to a 
complete stillness as in sleep, in which, unlike 
in sleep, he has his entire awareness brightly lit 
np and kindling in his bosom. At this moment 
of Bliss and Knowledge, called the Savikalpa 
Samadhi , the Sadhaka comes to chop off his last 
traces of the Avar ana in his inner composition. 

We have had so long a discussion of one of 
the manifestations of Tamas. The other is the 
a gitations of the mind called Vikshepa. 

From this Vikshepa arises the Unmanifest 
World'—the subconscious; and from it the grosser 
emphasis and assertion of the Manifest, the 
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_of the Five Elements. The interplay of 

the Elements produce the names and forms, 
including the senses of Knowledge and the 
senses of Action which together constitute the 
sad, tearful, ineffectual, mortal the helpless 
Samsarin 


With this, the Fall of Man ( the arrow on the 
left side in the chart) is complete. From being the 
Eternal, Immortal, All-full, ( nitya sudha mukta 
paramatman). Pure consciousness, due to the Play 
of Maya, like the Somadutta’s father, we too have 
come to feel our own limitations and live in our 
unbuilt huts with our unmarried wife and 
unborn son, Somadutta. 


Vedanta is not a pessimistic philosophy to 
leave its conclusions with a mere theory of the 
Fall. This very theory has been devised to 
explain the non-existent dream-fall so that the 
faithful may be shown a way to wake-up and 
realise their own True and Eternal Nature, tne 
OM ! 

All the different Religions of the World and 
all the different Yogas in Hinduism, however 
distinct they might seem to be in their approa¬ 
ches, all of them, in one voice insist that man 
must learn to control his sense organs of know¬ 
ledge and action. Self-control, without and 
within, is the one point on which all sing in 
melodious agreement. 

But this control of the Indriyas is not 
accomplished by a mere violent suppression. 





WNisr^ 


<SL 

iiJLUiiOL^JL m uio> m'- 

cannot be beheaded even by the Inner Ram ! 

Sree Ramachandraji hadjto first explode the Amrit 
Kalasa —a secret talisman of nectar which Ravana 
had worn in his body and so long as it was intact 
not even Brahma-AhZra ( arrozu ) could end the 
Rakshasa ! 
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Deep in us lies the Kalasa (the jar) contain¬ 
ing desires fed by our nescience. Unless this is 
ended by drowning the very source of it, the 
avidya ( ignorance ) we cannot control effectively 
the sense—organs. So long as traces of delu¬ 
sion’ are -in us, we shall have desires rising up 
in us. They whip the Indriyas to roam out 
among their respective Sense-objects. With 
‘knowledge’ alone can we end our ‘Ignorance’. 

The knowledge of our Real Nature, the 
realisation of the “Sivoham” state, the recogni¬ 
tion that “I am Chinmaya”, the knowledge that 
I am not this ‘name and from personality’, but 
a homogeneous mass of Pure Consciousness, 
alone can end our Ignorances (Avidya), the 
delusion (Bhranti), the source of all the desire 
eruptions. 

But Pure Knowledge is our Eternal Szvai upa, 
and so, it is not a state to be created. We have 
only to end the clouding, confusing, deluding 
ignorance. When the clouds move off, the Sun 
hidden behind ever-lit and brilliant appears. 

This removal of nescience is through Hear¬ 
ing, Reflection, and Meditation, and we nave 
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fly seen how the veiling Power of Ta 
acts upon us and how each of its strategy is met 
and defeated by the Vedanta Sadhana St avail, 
Manan and Nithidhyasan ( refer the chart ). 


Thus, by the time a student reaches the 
Manan- state, he gains more and more an intellect¬ 
ual understanding about the futility of seeking 
seeming happiness and peace in the world 
of Sense-objects. Here starts the real control of 
the sense-organs. And when he gains slowly an 
amount of sense-control, the agitations of the 
mind created by his contact with the world of 
Sense-objects are reduced. This enables him to 
gain a thousand-fold joy, peace and tranquility 
within ; and consequently his meditation-flights 
are higher, his intensity of concentration more 
pointed and firm. 


Hand in hand the team works : the more, 
the Avar ana is controlled, the more the Vikshepa 
is stilled, the more the tossings and agitations 
are pacified, the easier the veiling gets rolled off. 
In course of time, in proportion to the intensity 
of Abhyas the twin gruesome manifestations of 
Tamas are both completely controlled; we 
shall then have sublimated the Rajas-Tamas 
defects in us, with the consequent proportionate 
gain of Sattwa in us. 

As we hear, reflect and meditate upon Sruti 
Mantras (the scriptures), the disturbances and 
the “muddiness” in our mental lake are eliminat¬ 
ed. Naturally the Pure Sun-of-Knowledge, the 
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, ; nal Truth, gets reflected clearly. The 
clearest and the truest reflection of the Truth is 
the God-Principle. Therefore, a Sadhaka slowly 
comes to manifest in himself Divinity and God¬ 
liness at this Stage. 


Miracles are easy to him. Grace is natural. 
Kindness-his instinct. Love-his very breath. 
Mercy-his essence. Truthfulness-his trait. 
Lordliness his birth right ! ! In short, a God- 
pian on earth, he lives, poor or starving, suffer- 
ln g or in health, laughing or weeping, to rule, 
guide and enlighten. 


At this stage if he be yet steady in his 
Sadhana, and can still maintain his Divine urge 
to know and to become, if he has yet dispassion 
enough to reject* and renounce even the powers 
and joys of Godhood, he during the highest 
flights in his deepest meditation, wafts even 
oeyond the yonder summits of Sattwa, and 
oecomes Sattwathitha, one who has transcended 
even the Gods ! ! He experiences in himself 
the Truth Supreme, and becomes THAT. And 
having reached OM and merging there at OM, 
becomes OM ; he gains the Paramam Padam : the 
f male, the Goal of Perfection, the Bliss 

Absolute. 


There in Him rests all. The Universes 
have only risen from Plim; in Him they exist; 
towards Him they all move ; into Him they finally 
r “Ust enter, and ever afterwards become Him the 
° ne Eternal Truth Absolute. 
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The arrow on your left (in the chart), shows 
the direction of the Fall of Man irom OM to 
delusion ; “I AM A SAMSARIN” and the con¬ 
sequent tears. The arrow-mark on your right 
shows the Ascent of Man from the vales of tears 
to the state of Sat-Chit-Ananda, the Self. 



Thus, without control of the Indriyas, 
without self-control, no spiritual growth is ever 
possible. And no control is effective until we 
start the hear-reflect-meditate schooling. Study 
the Upanishads. Independently think over them. 
Meditate regularly. Hand in hand, 'earn to 
control your senses, through a control of the 
desires. Intelligently pursue Saddhana. Success 
shall be yours. “Here and Now”, is the guaran¬ 
tee repeatedly given by all the scriptures. With 
patience and faith “Serve, Love, "Purify, Meditate 
and Realise Truth” in this very birth. 
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THE UPANtSHADS 

To the Vedantins, Veda is immortal and 
eternal. This statement must necessarily grate 
a gainst the modern educated mentality. They 
shall certainly raise serious objections against such 
a dictatorial declaration. But when we examine 
the statement at a closer view, we shall discover 
that it is not after all such a brutal belief thrust 
u pon the faithful from the Vedanta platform. 

The word VEDA comes from the root 
V id” meaning “to know”. Thus Veda means 
knowledge’. To say that Veda is eternal is not 
^ claim indestructability to the text-books of 
the Vedas. Knowledge of the Self is indest- 
1 Uc tible. Even this statement is not very easily 
a cceptable to many. 


Let me try to illustrate the idea with a 
modern example. From the days of Newton’s 
discovery, we know that there is a measurable 
quantity of force, called the Gravitational Force 
tyith which the earth is ever attracting every- 
. ing unto its own centre. Now, are we not 
light if we say that the Gravitational Force is 
Eternal’ in the sense that it was silently acting 
even before the fateful afternoon when that 
a Pple fell upon the nose of Sree Newton and 
made him sit up and discover the Force of 
Gravity. And now, even when long after we 
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iTorgotten about this ‘discovery’; the Force 
is acting upon things on and about the globe. 


Just as this Gravitational Force-or for 
that matter, Electricity or the energy-contents 
of each atom—is ‘Eternal’, so too, the Truth 
discussed in the Vedas is Eternal. It is not the 
Veda text-books ; they may get destroyed in 
some tragic historical accident. But no harm 
can ever come to the Truth, the Self, which is 
the theme of the sacred Upanishads. 


Again, the modern educated mind is apt to 
ignore the authority of the teachings of the 
Upanishads and cry it down as a set of fantastic 
imaginations of the Rishis. This view can be 
maintained only when we have a superficial view 
of the Upanishads. If we study them closely, 
we shall gain more and more insight into them, 
and our faith in them will be more steadfast. 


The authors or seers of these mantras were 
the Rishis, who, having lived years of intense 
experiencing of the world, had come to feel the 
hollowness of a life of make-shifts among its 
endless medley of means and ends. They, in 
the midst of life’s sobs and sorrows, laughters 
and smiles, heard above its own music and 
noise a ‘‘Call” : the Call of the Within, which 
had set them upon their perilous pilgrimage of 
seeking the Truth. 

In deep dispassion they retired into the 
thick of the majestic forests in the Ganges Valleys 
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and there, with a highly developed mind and 
intellect, scooped their bosom to observe, analyse, 
classify and conclude the how and the why of 
the deeper workings of the psychological and the 
spiritual man in them. 


These wisdom-sparks, the findings of a 
life-long specialised self-effort, the Master 
handed down to his disciple, who also had 
reached him, just as he himself had reached the 
banks of Mother Gangaji. The disciple learned 
from his Guru, and carried the torch-of-know- 
ledge, maintained, tended, nursed and nourished 
by his own experiences and conclusions, until he 
handed it over, in-tact and blazing, to his 
disciple. 

Thus from teacher to the taught, the Know¬ 
ledge Supreme has come down, in each succeed- 
wg Master, the Self-Science gaining in authori¬ 
ty and wealth of details. These Master- 
winds were so selflessly true to their pursuit 
after the True, that they, in the thrill of their 
divine adventure, ignored even themselves! We 
have rarely any identity of these men left to us in 
the body of the Upanishads. In almost all the 
ppanishads their authors are unknown ; they, as 
x t were, forgot to add their signatures to their 
wasterpieces. 

To them the Discovery was all-important, 
n °t the individual discoverer. They knew that 
wan has but a few years of bubble-like existence; 
they recognised the hollowness of personal fame 
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name. 


_ They sought immortality not in a 

plane of memory of the succeeding generations, 
but in a subtler plane of the Eternal Conscious¬ 
ness. 


Such a brilliant line of self-effaced honour¬ 
able men of seeking, each crying the Same Truth, 
could not be false in any sense of the term, in 
their statements. Probably, in our times, a 
modern philosopher might sing a wrong note 
to earn wealth, to gain social recognition, to 
flatter his publisher or to capture the fancy 
of the reading-class. But to the Upanishad-seers 
no gain was a consideration sufficiently tempting 
to swerve from Truth. Even the kings had no 
hold on them : for, the Seers lived in absolute 
freedom, detached from court life and were in 
their inner perfections, devout nobilities, mighty 
in their powers of intellect, consummate in their 
renunciation, and thus truly kings of kings. They 
had the grit born of True Knowledge to declare 
even to the mighty Emperor that he was a sad 
worm, helpless and pain-ridden, ever-poor, and 
powerless!! 

Such mighty men ,'* self-sufficient, perfect, 
daring and glorious heroes, cannot be very easily 
labelled down as “mad”. The details of their 
great self-discovery were not thrust down on all; 
it was given out only to such mature ones who 
reached their presence, hungry and thirsty for 
this Knowledge Supreme. We shall also observe 
that the Teachers, though they vary in their 
expressions, in their lines of arguments, and 
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nodes of approaches, all of them, witho 
a single exception, reach the same Divine 
'joal. Can we accept then, that these Rishis 
as a class manufactured the same “bluff” and 
gave it out generation after generation ? For 
what purpose ? Such a conclusion can only be 
“logical, baseless and .false. 


The Upanishads are revelations, not the 
products of the individual mind and the intellect. 
fj ‘7 *° n g process of practice in control and 
discipline, the mind and intellect are trained to 
soar into the higher realms of greater subtilities 
Ttk°- remain there in angelic poise and grace, 
n their very lightness, at such dizzy heights of 
seeking and soaring, they seem to roll off into a 
vapourous nothingness! This is the fulfilment 
t “ * °gas. When thus, the mind is subfima- 
t, the faculty called intuition is awakened in 
an. And Truth is realised intuitively by the 
im • an , d sa S es - The Absolute Truth is not 
t - a p ne d, or rationally determined. It is intui- 
,.' ,e y-experienced. Thus it is an empty statement 
„ a ,!l lnt ellectual idler dismisses the Upanishads 
tantastic imagination.” 

, 1 hese sacred Upanishads, the cream of 

in achiev ements in life, form the third book 
th,. eac T the t° ur Vedas. Each Veda contains 
the/f °°k S * the Mantras, the Brahmanas, and 
o ^anyakas. The first contains crisp words 
vJ*** potencies ; the second comprises in its 
an /f 16 dle pP os t r °phies to the majesty, grandeur 
eauty in Nature, and descriptions of the 
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and yagnas, and the third book contains 
the Upanishads. 


The very term by which the book contain¬ 
ing the Upanishads is called, Aranyakas, means 
that which is to be taught and studied in the 
forest. It means that a field of peace and majesty 
is necessary for the mind-and-intellect-vehicle 
to speed out and take off from the gross, material, 
earth—earthy thoughts and considerations. You 
need not look aghast at this statement. Even 
when you have some small personal problem, say 
to resign the present job or not, what do you do ? 
Don't you walk out of home and go to a quiet 
and silent park and lying down there under a 
tree, mentally review the pros and cons and 
come to a final decision ? When an ordinary 
material problem needs this much of solitude, 
peace and space-sense about us, how much more 
should one need the help of a right atmosphere 
to delve within and seek the Eternal Well of 
Life ? 

The entire Vedas were in the early days 
handed down from teacher to disciple only by 
word of mouth. But in the time of Sree Veda 
Vyasa, that Master Mind detected a perceptible 
fall in the quality and stamina in the nature of 
man. Those were the days when materialism 
had probably started to throw wide its muslin 
nest of false values and false-charms. Sree Veda 
Vyasa rightly foresaw that soon the Science of 
Sciences would be lost to the future generations 
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s they were collected, classified and preset 
xn writing. 


At that time what a huge uproar it might 
have made among the orthodox little hearts! So 
too did the fanatical class at all great occasions, 
when Sree Tulasi Dass translated Ramayana 
into Hindi, or when the first translations of 
Gita and the Upanishads came out in English. 
Why, even today it is insufferable to the ° old- 
timers to attend a Satsang in English!! 

Bu* greater men than mere book-Pundits, 
men of perfections, living today the life of the 
Gpanishad Truths, in divine dispassion and dis¬ 
crimination, away from the world, and its 
meaningless bustle—these great Masters who 
ar e this Sadhoo’s Gurus, have found it ngces- 
® ar y to start this great Movement of a Hindu 
Revival through a total Spiritual Revolution 
Within each educated seeker! And if today we 
worship and adore Sree Veda Vyasa as the 
noblest guardian of the Hindu culture and fenow- 
le dge, certainly, the day is not too far off when, 
not only the Hindus, but the whole world shall 
come with tears of gratitude to adore and admire 
me far-sightedness and vision of Chinmaya’s 
^nrus. Their progressive and daring programme 
;j this mighty Revival-Movement shall bless the 
World to come. 

, Sree Veda Vyas collected all the Mar.tras, 
tnen^ known to some scattered scholar-men, 
Purified them and edited them all into four great 
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es ; the RIG Veda, the SAMA Veda 
JUR and the ATHARVANA Veda. Each 
Veda contains three books, as it were; the 
Mantras, the Brahmanas , and the Aranyakas. 


The fit students who followed the Aranyakas',. 
for purposes of specialisation, went to the 
majestic settings of the thick forests on the banks 
of the Ganges. At the mere mention of their 
retirement, we the modern, have the tendency 
to laugh at the idea. To us retirement is a 
“running-away”. Our ancients never ‘ran away’ 
from life. On the other hand, we may say that 
we do not face life and its problems even with 
half as much faith, sincerity, honesty and thoro¬ 
ughness as they did. 


This “runningaway”—attitude is taken, 
even today as of old, by all men of deep thinking. 
It is only the dull and the ‘animal’, who do not; 
and to them life means only a stereotype drud¬ 
gery of continuous exertion in earning, and spen¬ 
ding, sweating and toiling, craving and striving, 
sobing, weeping, and smiling. To such a crowd 
of toilers, the market-place is the hub-of-life, 
and, retirement and study, contemplation and 
meditation, self-sacrifice are all foolish-idealisms 
and mad actions. 

But they forget that in their own times they 
have men suffering from the same ‘Rishi- 
Madness’. Haven’t we got them ? What about 
the professors of the day ? The scientists, who 
are not mere duplicating machines of the oldea 
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ists, but who are on the path of discover 
ring to strip Nature and peep at Her secret 
beauties ? What about our artists, and even poli¬ 
ticians ? Are they normal men ? Are they not in a 
deeper sense of the term “runaways from life”: the 
market-place-hubbub ? The absent mindedness of 
learned professors is too well known to us. The 
artists face any amount of sufferings, insults and 
privations and live out their days in garrets and 
vet carry on with their noble inner profession : 
the constant Pursuit of Beauty. We ignore them'; 
and they equally seem to ignore us. 


An oldish man, in shattered clothes, was once 
observed to be sitting in the early hours of a 
m ° rn near a wayside tank and throwing small 
Pebbles into the water, and watching the 
widening ripples. When the same observer, 
? ( n ‘honest citizen’ saw that self same 
colossal idler,” still at his ‘pebble-play’ late in 
the afternoon, the moral indignation of the citizen 
Was kindled. He declared : ‘‘Such men are to 
he shot at sight in any progressive state if it be 
r un by responsible men of intelligence and 
character. Such men are a heavy burden on a 
country.” Today many of the hasty utterances 
-?■ the common educated men, and of even the 
cro-class, are almost as wise as the conclusion 
^t that “honest citizen” in the past. But it 
vouJd be a lesson for us to know that both the 
c itizen and the idler has in time died—the 
ritizen, like any street-dog had been forgotten 
^hd forgiven ; but the idler is remembered and 
orshipped even today by man, for he was no 
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. ian Raphael himself, the master paint' , 
wiioiias left for us his immortal canvas wherein 
he had copied the eternal play of light and shade 
upon'those ripples in that tank. 


In short, the real, productive, original work 
does never give us any sign of flutter, hurry 
excitement or outer sweat. It is a deep and 
fierce inner toil much too subtle for our gross 
eyes to see. It is an observed fact, even in our 
own Machine Age, that when a wheel is turning 
at a terrific speed, it seems to be “motionless”. 
A top at its early fast movements of spinning 
would look like a picture of a stationery motion¬ 
less form : only when its speed gets reduced does 
it deflect, exhibit agitations, swing more and 
more across- its own axis. When a man lives the 
greater life of thinking and discovering there is 
less and less of the ordinary external gross 
activities. 


In fact such men, even while living in a 
laboratory, studio, or garrett, are men living 
away from the life of the townsfolk. It is not 
possible for them to dance or laugh along with 
the broad-way crowd. They live certain values 
more serious and more intense. It will only be 
foolish and thoughtless on our part to laugh at 
such great men and condemn them as “run¬ 
aways” from life. 


Similarly, some men of the required inner 
growth feel the urge to seek a goal far subtler 
than eating and drinking, sleeping and breeding. 
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, uch a life of deep contemplation, a quititude 
atmosphere about him and a desireless state 
of divine peace within are unavoidable. And 
such master-minds in the past retired to the 
banks of the Ganges, and living through 
years of self-watching and self analysis slowly 
cut out the route to the peak of Self-perfec- 
They handed down their discoveries to 
their next generation through their disciples: 
and they in their turn added miles of the path 
to the Unknown and themselves disappeared 
through death leaving the work for their disciples 
to complete. 


\xr .Upanishads disclose to us the Road to the 
-vithin, which is the combined work of many 
generations of great thinkers, who lived the 
ideals they had discovered. These final discove¬ 
ries of the Eternal, Infinite Nature of the 
human soul refused to be trapped within the 
meaning of the words of any language. Thus 
they had to prepare, a specialized, cultured 
{oamgskanta) language. The greatest vehicle 
to express the Inexpressible, had been thus 
arrived at in Sanskrit. 


And yet, Upanished Mantras are fulfilling 
uicir functions only through their pregnant “sug¬ 
gestiveness. ” They do not directly and openly 
express 01 . explain: but with their ‘indicative- 
meaning’, in their secret “import”, in their 
meaningful “suggestiveness”, they simply guide 
us to the very presence of Truth. 
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Hence it is that we need always the inter - 
pretations from a Guru to understand fully tne 
meaning of the Upanishads. Any amount of 
mere reading would not reveal to us their tuiler 
and ampler wealth of meaning ; these Mantras 
are Jealous, shy and secretive in their very 
nature ! 


Not only that we need a teacher, but we, 
the taught, also must have certain special inner 
energy to concentrate and contemplate upon the 
subtler factors in our own make up. inis 
energy is gained only when we live a noble hie 
of ethical and moral values, and keep zealously 
the vow of Bhramacharya. 

Be good. Do good. Be regular in your daily 
half-an-hour meditation. Maintain Bhramacharya. 
Try to get into the spirit of the Upanishad 
Mantras as we go on exposing their inner mean¬ 
ings and implications. May in His kripa we all 
come to gain at least a single moment s thrm ol 
the Upanishad Truth !! 


OM TATSAT 1! 
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KENOPANISHAD 


We have by now discussed at length, the 
place of the Upanishads in the Vedic literature, 
the end pointed out by the Upanishads, and the 
Means advised in the Upanishads. We shall now 
try to study the method of teaching or the style^ 
adopted by the Upanishads. 

Upanishads are the various attempts made 
by different Rishis to express the Inexpressible . 
For this purpose, they in patience and perseve¬ 
rance, have discovered a fit medium—a chasten- 
ded, reinforced, tempered language, the Sanskrit. 
Even this pregnant language of endless and 
inexhaustible sense and meaning^ fails to convey 
the Knowledge Absolute through its word-mean¬ 
ings ; Sanskrit, indeed, succeeds in explaining 
the Inexplicable much more than any other 
known languages. And yet, we must note that 
this extra success-quota of Sanskrit is gained by 
a masterly use of the “suggestiveness” of its 
words and phrases. 

As such, the method of study of the 
Upanishads is, as far different from the study 
ol any known material science, as it is different 
from the reading of novels. The study of science 
calls forth from the student certain special 
faculties of understanding and aptitudes of 
reasoning. To read and enjoy a novel, certainly 
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sader is to have some other externa 
circumstances and quite a different mental 
approach altogether. 
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So too in the study of Upanishads, we 
require some special adjustments both without 
us and within ourselves. The how and the why 
of this assertion is illustrated in Vedanta 
text-books thus. 

Friends, supposing a few of you and this 
Sadhoo are going for a walk on the Second day 
of the bright fortnight. Suddenly, Chinmaya 
notices the glorious Crescent in the bright 
cloudless sky. The beauty of the Joyous Vision 
prompts him to share it with his friends. Natu¬ 
rally, he cries out, “Friends, see, yonder there, 
the Beauty Vision,” and points out with his 
finger. 

But the friends fail to detect it. There is 
among them an anxiety to see ; and there is 
equally an impatience in Chinmaya to show 5*. to 
them. And since the sky is at that moment one, 
homogeneous expanse of whiteness, the Swami 
finds it impossible to explain the position of the 
Crescent, with reference to anything other than 
Itself. Had the ‘thing pointed out’ been an 
object among many different objects, it would 
have been easy, as he could employ the simple 
method of , “On the right side of the table or 
chair or book etc.” 


But in the bright, cloudless summer sky, 
this- method becomes ineffectual and impracti¬ 
cable. So, the only practical way left for the 
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swarm is to start with something other than the 
Crescent, even if it be a tree in the neighbour’s 
courtyard. 


“Friends, do you see that yonder Mango 
tree ? Do you notice the branch that goes direc¬ 
tly to the north ? There, on the top of it, do 
you see those two leaves : yes, those which are 
nodding! That is right. Do you see them ?” 

Now, if the friends have no faith in the 
Swami’s sincerity and honesty, if they have no 
belief that the Swami has really ‘‘seen” the Cres¬ 
cent and is impatient to share the Joy-Vision 
with his friends, then those friends can never be 
benefited by the Swami. If the friends at the 
very outset start asking questions as to the me¬ 
thod and conclude that, “to show out a thing 
in the sky why should we worry of the mango 
tree, the branch and the particular pair of 
leaves,” then the poor Swami might give up at 
one =; all his attempts to impart the knowledge 
and to share with them the Vision of the Cres¬ 
cent in the sky. 


. But supposing the friends have firm faith 
m ihe Swami s sincerity, and are ready to go 
through the necessary stages of the Swami’s direc¬ 
tions then, if they co-operate wholeheartedly, first 
to identify the exact “leaves” pointed out and 
thereafter the discovery of the Crescent Moon 
would be but a mere child’s play. 

Tihus, the Brahma Vidya Gurus, in great 
detail strive to indicate to us the ‘tree’, the 
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‘leaves’ from that point 
le Self. Look ahead! 
the Yonder! the Truth!!” We have very detailed, 
though often self-contradictory, explanations of 
the creation processes, the explanation of the 
individual’s body, vital air (Prana), mind, 
intellect, and bliss-sheath, there are wonderful 
assertions of Truth in some statements and 
equally powerful negations of untruths in other 
statements: and all these are but preparations. 
When the disciple in faith and sincerity follows 
the explanations and statements, carefully and 
diligently, he can soon come face to face with 
Truth in himself as his own Self. 

He is face to face with Truth, even long 
before he is actually conscious of the very Vision! 
Even when, as in our material example, we see 
the leaves on the mango tree pointed out, we 
are, indeed looking straight in the very direction 
of the crescent. The crescent moon is already 
in our eyes! But we are not aware of the des¬ 
cent moon, that is all. 

Up to the “leaves” the seer of the crescent 
can help the one who has not seen the crescent. 
Afterwards, the seer must retire with his last 
instructions, “look.” The observer must then 
renounce his gaze on the leaf and look ahead to 
the far! We may even say that the seer sees it 
not in an effort to see; it is just a process of 
lifting his attention from the leaf, and with an 
impact irresistable and sudden he becomes aware 
of the crescent. And having discovered the 
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:nt, he can with ease see in 
leaves’" and the crescent! 
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one look both 


00 too, the Upanishad Rishis guide our 
attention step by step to the Self, “the Atman” 
mus asmgmng mthe Centre of Life, the Seat 
All Knowledge, by a process similar to the 
crescent from- leaves”. As such, we have 
follow faithfully each of their arguments 
ultimately be ready to “gaze ahead” beyond 
the explanations and narrations! 


have to 
and 
all 


Kenopanishad forms the ninth chapter of the 
lalavakara Branch in the Sanaa Veda. We have 
already seen before that each Veda contains 
three distinct ‘Books” as it were : the Mantras , 
the Bhamanas and the Aranyakas : being an 
Upanishad, Kena falls in the third “Book”. 


r Kenopanishad starts as the Ninth Chapter 
ol the Talayakara-Branch. The Eight preceding 
Cheniers deal with the Karma and Upasana pro¬ 
cesses : constituting in them, the details of rituals 
and religious formalities. Karmas include special 
Yagnas and Yagas (sacrifice) to be performed and 
Upasanas, which roughlv are the early exercises 
higher meditation to be practised. 


Upasana (worship) has come to mean now¬ 
adays among us, and all other Religions of the 

>yorld, as a process of believing the lord to be 

S tma Y d0i ^ r ymbo1 or P ictl,re ‘ S P ecial 
Sdected * or s P ecial Gods • thus, in 
we superimpose the vision of Lord 
’ m Sal W a ™ stone (a kind of nature-polished 
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stone with strange markings upon it and often 

containing streaks of gold on its mass) we deve¬ 
lop Shri-Narayana-idea, in the Cross 01 Jesus 
Christ, in Bodisattwa Lord Buddha, in Fire the 

Lord Zoraster etc. To the devotee, the stone, 
is not apparent at all: his thoughts ai e with 
Lord Shiva when he looks at the Linga. So too, 
the devotees who worship the other symbols 
also. 


This, some of the sceptical modern young¬ 
sters might suspect as untrue. Allow this Sadhoo 
to illustrate the point more clearlj. The child 
sees its mother in a woman, its father sees in 
the same woman his wife, its uncle sees in her 
his sister, and its grand-mother sees m that 
very same woman a daughter. 

The child looks up to the mother in rever¬ 
ence and love. The husband, looks at her with 
lust and craving, the brother looks at her with 
affection and regards, and her old mother .ooks 
at her with ‘prem’. The woman remaining 
the same, four different individuals have thus 
seen in her four different entities : mother, wife 
sister, daughter! If this is possible, and is 
daily done in life, is it madness for the Devotee 
to ‘‘See” the Lord-of-his-heart in the idol? 
Certainly, to the sceptic it is only a stone and not 
the Lord ? If this be “madness” in the dovotee, 
we will be compelled to accept ah living ones 
in the modern sacred world as. ‘stark mad , 
and this would certainly be not quite acceptable 
even to those who cry down the idol theory. 
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* r r God-Principle in the idol The stVht- 
of the idol lifts him from the planes of drcuS 

of 1 ! 6 ^ e ^°|i I lrK . tones him to the Divine presence 
Of Love. He inwardly expands. 

it k^n Bh l k - tl SCems to be a Iater development: 
it is an achievement of the Puranas. In the 

^edic period, we had a generation of mankind 

t i re seicne 5 inexcitable, calm and deep To 

facTthT^SriU ed th f V f rious U P^anas. Tn 

the TLh B Marga (path of Devotion.) and 

the Lpusana processes are the same in their 

technical application. Through Upasana also 
the -Jtave 

rf lT™ d |^ ymedi ! ateSl ' POr ® 

vitalises end kLs S it "“*•. .“ breath ” ‘hat 

vidSiSl™ 5 VibraM C ¥TS 

the iron 

a«eSrlf2 ^ ™ 3 M- i^eStiaii; 

y ammgs and desires in man. If Karmas were 
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ormed with desires, the vedas promise, they 
will give us the greater joys of the “world of 
the manes ”, and when Karrnas are performed 
along with Upasanas, the Godly joys of the 
Heavens. 


But we must notice that these” instructions 
in the KARMAKANDA are not meant merely 
for the ‘finite’ joys of the Pithr Lokhas or the 
Leva Lokhas only. The idea that when the merits 
earned through the actions are over, the indivi¬ 
dual will have to descend from both the planes 
of consciousness (the world of the manes, and the 
world of Indra ) to this earth of sorrows and im¬ 
perfections, is repeated in all the Sastras. 


After endless tossings between the worlds 
above and the Earth, one gains slowly a certain 
amount of dispassion. Such “growing” ones 
are instructed to continue the Karma and Upa- 
sana in a pure selfless spirit of God-dedication, 
whereby the individual gains in his mental and 
intellectual purification and comes to entertain 
and urge to know and to become, the peak of 
perfection, an Eternal State of Bliss-wisdom- 
Power. 


As one thus grows in his inner purification, 
one gains greater and greater understanding of 
the hollowness of the outer world of sense- 
pursuits. He understands that the very best 
which even the heavens could give is but ulti¬ 
mately sorrow-ridden. Imperfection *s the very 
stuff of the finite; limitation is the canker that 
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laws at the root of all pleasures and joys, 
mad futile search hither and thither, to gain 
Internal Joy is as exhausting and suicidal as the 
mad gaspings in which the musk-deer comes 
to die, when it has run miles and miles of the 
Jungle expanse, seeking after the source of the 
musk—-scent, emitting from its own special bodv 
—glands!! J 


As the stupid musk-deer, man is running 
through the endless maze of sense-objects, ear- 
ning ; spending, acquiring, hoarding, wasting all 
and striving for more, only to get himself exha¬ 
usted. He ultimately dies away, in his own 
exhaustion, without getting at the Joy and satis- 
taction he is seeking. 


A child, trying to catch the head of its own 
shadow, moves forward and forward, but at 
each."leap the goal too moves as far away from 
it as before ; until at last it falls off the verandah 
011 c< - court-yard!! So too, man seeking a 
permanent Joy among the impermanent things, 
tails off into his grave !! Alas 1! 


That deer which knows that the source of 
the Musk scent is within itself, shall no more 
run about and die away in futile and meaning- 
ess exhaustion. The Man who has recognised 
the 1 ruth that the source of All Joy is within 
himself will no more strive and struggle in the 
meaningless dust and fume, hustle and bustle, 
noise and nuisance of the Broadways. To him 
1 e becomes a hilarious, melodramatic scene, 
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When a Saddhaka with some years of un¬ 
attached, selfless Karma and Upasana gains an 
amount of subtility and purity in his intellect 
and mind, he comes to realise the folly of his 
sensuous desires and yearnings. He refuses to 
be any longer an idiotic musk-deer, or a mere 
child in his actions. He understands that the 
‘sought’ is really within himself and not in the 
‘objects’ without. 

With the realisation that the seat of Joy, 
the goal of every act of every mortal, is within 
himself, the saddhaka, now a fit student for 
Vedanta, starts understanding the greater pur¬ 
poses to which the Karma and Upasana can be 
put to. He discovers that he must perform the 
former and pursue the latter in a spirit of pure 
dedication, and thus, thereby, earn for himself 
the priceless wealth of dispassion, discrimination 
and an irrepressible desire for an immediate 
liberation from the whirls of life and death. 


So, then, the ninth chapter, the Kenopa- 
nishad, is a natural fulfillment of the contents of 
the earlier eight chapters. 

At the very outset of the Upamshad we 
have two important Shanti-Mantras the peace 
invocation stanzas. Lot Of significance is con¬ 
tained in them. In brief we may try ^ to touch 
upon some of their importance. I he first 
Shanti-Manira says : 
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3^ srrfer: ^rrf^cr: safe 

Om Sahanavathu Saha Now Bhunaktu Saha 
veeriyam Karavahai Tejaswinavadhita Mastlm 
Ma Vidh.vishavah.ai. Om Shantih Shantih Shantih 

OM. May He protect us both the (teacher and 
the pupil). May He cause us both to enjoy (the 
Supreme). May we both exert together (to dis¬ 
cover the true inner meaning of the Scriptures). 

May our studies be thorough and fruitful. We 
may never quarrel with each other. 

“Om Peace (Be with us from bodily obstacles) 

Peace (Be zcith us from phenomenal cruelties) 

Peace (Be with us from heavenly zvraths) 


3^ 3rT c TOn3; TTTTlWfr TO 

^ sarffar 

'T^cRfq' FT ^ 11 


& sorter: safer; 


Om Apyayanthu Mamangani Vak Pranasc- 
hakshu Srotramatho Balamindriyani Cha Sarvani 
Sarvam Brahmopanish Adam Maham Brahma 
Nirakuryam Ma Ma Brahma Nirakarotadani- 
rakaram Asthu Anirakaranam May Asthu Thada- 
tmani. Niratae Ya Upanishatsu Dharmaha The 
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Santha ! 


Om 



May my limbs, speech, prana (vital air) eye, ear, 

' strength of all my senses grow vigorous. All 
{everything) is the Brahman of the Upanishads. 
May ! never deny the Brahman. 

May the Brahman never spurn me May there be 
no denial of the Brahman. May there be no spur¬ 
ning by the Brahman ! Let all the virtues recited 
by the Upanishads repose in me delighting in 
theAtman ! May they in me repose ! ! 

Om Peace ! Peace ! ! Peace ! ! ! 


The hirst Peace-verse gives us an idea of the 
team-spirit in which the teacher and the taught 
approached the business of teaching and learning. 
How far removed it is from the modern relation¬ 
ship between the teacher and the taught ! 1 o- 
day in the higher classes, the teacher is received 
with hootings and howlings, paper-balls and 
‘stampings’. 

The teacher reaches the desk only to pull 
through his job, and the students seem to be 
there to put in only their compulsory number 
of days of attendance ! To the teacher the taught 
has become an unavoidable and gruesome 
botheration: to the taught, the teachers are 
thorns in the otherwise soft flower-bed of their 
college-days !! 

In Brahma Vidya no progress is possible 
without the active co-operation of the teacher 
and equally sincere co-operation from the taught. 
Hence, the special prayer. “May we never 
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jap’fel with each other.” This prayer seems to 
specially imperative in the study of the scrip¬ 
ture where chances for wasteful," useless, argu¬ 
ments can lead us into the meshes of ruinous 
misunderstandings and wrong-understandings of 
the Sruties at ever^step. 


Iu the second Peace-chanting, we find how 
essential it is tor a Sadhaka to build up a harmo¬ 
nious personality of all the physical, psychological 
and spiritual entities in him. Spiritual path is 
not tor the broken bodies, for the constricted 
hearts, or fo>- the crumbled heads. Again, not 
only it is sufficient if we pursue the path but we 
need must invoke for the constant grace of the 
Supreme. “May the Brahman never spurn me’'. 


Each day the Teacher and the pupil start their 
lessons chanting these two stanzas of peace. Let 
us now do the chanting together. (Swamiji 
chanted out, and the audience in a chorus repeat¬ 
ed the Shanti-Mantras.) 


Now let us’continued Sree Chinmayananda- 
Ji Maharaj, “enter the very body of the 
scripture.’ 


TdfT *FT:' TFT TTR - : 
TTT: | TTTf*TTT 

^ S TTfacT IlfII 


Cm Kenashitam Patathi Preshitam Manah 
Kena Pranah Prathamah Praithi Yuktah Keneshi - 
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Disciple: By whom willed and directed does the 
mind light upon its objects ? Commanded by 
whom does the main Vital Air {Prana) proceeds 
to function ? By whose will do men utter speech ? 

What intelligence directs the eyes and the ears 
(towards their respective objects ?) 

The entire Upanishad is in a conversational 
style. The glorious student of life, after living 
his span of experiences in the world of sense- 
enjoyments, has come to feel an impatience with 
the finite joys. He has rejected the world as a 
field of meaningless strife and the day-to-day 
material life as an endless race to catch one's 
own shadow. He has grown to leave all his 
faith in the world of sense-objects outside. 
Certainly, he finds in it and through it, a glim¬ 
mer of a glory unknown, unperceptable.!! 

Thus rejecting the false, he starts his. enquiry 
as it were upon himself. There he detect? the 
sense-organs who interpret for him the outer 
world and help him to ‘‘react” with men and 
things, with conditions and circumstances, with 
time and space. 

As he thus enquires, he is forced to discover 
the Mind in him, but for which, his sense-organs 
cannot contact with the outer-sense-objects and 
without which he cannot live the experiences. 

In short he finds out that neither the 
a sserfibly.of limbs and sense organs (the body), 
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^ h f mind, nor his intellect can, of their own 
i :< r 0rd ,’ , function without a vitalizing principle 
ehind them all. Although he feels it within 
nim intimately, among his own fellow-men 
among the generality of people, such a discovery 
is not common. Hence his Confusion.” 


Naturally, the student feels confused and 
confounded. Thus, to solve this Great Grand 
Kiddle of Life, he approaches his Guru enquir¬ 
ing it there is an independant Eternal “director” 

"ft* hl . s m ^ re "Wish” prompts the mind to 
a ght on the objects ? If there be such a great 

•o U vr at °- and ControI1 er, who is he ? What is 
it . W nat is my relationship with the Supreme 
power Divine existing ever so secretively within 
me, ever vigilant, ever brilliant, ever alert ? 


It is now the function of the Upanishad to 
pomt out this realisable Truth that there is such 
a Divine Spark in us, which is Eternal Wisdom 
the Atman. This Divine Entity in us is not 

wkh S o C r US pr CaUSe of our Preoccupations 
with our Ego. Eliminate the Ego in self-sur- 

r |»; der t ? th ?r L ° rd throu § h unbroken Iswara 
f varan Jap, Kirtan and by hearing, reflecting 
and meditating upon the great statements in the 
Scriptures. 


“i” 


May we all come to end our false little 
—ego and come to realise the true big “I”_ e go- 
^any have done it before. “You too 

shall is the divinely optimistic assertion in the 
thundering Message of vedanta. 


OM TAT SAT 
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TEACHER & TAUGHT 

The most striking factor that compels one’s 
recognition as one opens the Kenopanishad is the 
importance of the Teacher in Brahma Vidya. 1 he 
great qualities of a perfect Master have been 
detailed in our previous discussions. He is a true 
Teacher who is at once well-versed in the scrip¬ 
tures and also himself well-established in Truth. 

As we read the very first Mantra in Kena, 
we see on the stage, the settings of an Ashram 
where a Master sits on his simple Asan beaming 
in the joyous ecstacy of true living, a divine god- 
man, peaceful and contented in his own knowle¬ 
dge of the Self. To him approaches a healthy 
boy clad in simple clothes carrying a bundle of 
fire-wood, an external symbol of the boy’s inter¬ 
nal urge to know, of his readiness to strive and 
eagerness to become the perfect, the eternal. 

The Upanishad opens with the subtle^ and 
divinely passionate queries on the nature of Truth 
and the means of realising It. 

The Guru in a grave attitude of unemotional, 
balanced and extreme love blesses the boy by a 
look of grace, which beams, as it were, from 
a point deep within the chambers of the 
Mahatma’s prem—full heart and which seems to 
penetrate far into the vaults of disciple’s bossom. 
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Inless the Guru is one well-versed in the 
scriptures, he will find it difficult and impossible 
to direct the gaze of the boy towards the Self, 
which is ever shining within him. If the Guru 
be very learned, but not one who is living cons¬ 
tantly in full awareness of the Self, he is again 
incapacitated to bless the boy with the Eternal 
Knowledge. 


The Scholar Pundits of Benares are the fit 
example of Gurus who are Srotariyas, but are 
not Braha-mshtas. Once, this sadhoo approach¬ 
ed a lordly Pundit in that City of Knowledge and 
at the end of the day's lessons, asked, “Punditji, 
the Sastra is insistent that once the Nescience- 
created mind is annihilated, Truth is realised in 
its own effulgence. But can really one stop the 
mind through meditation’’. The reply of the 
Punditji was callously open and pointedly sincere. 
“My boy” said he, “if you want to know that, 
and really yearn to gain an initiation into the 
•ways of living the Upanishads, leave Benares and 
seek a Master in the Himalayas. How can we 
say whether the sastras are true in practice. We 
only believe in the sastra-praman. But we have 
not so far tried to sit at a place and try to calm 
the mind and enjoy even for a moment, the 
promised Bliss of the hushed-mind, and so can¬ 
not answer you or guide you”. 

The same above question was put differently 
and at different occasions to the different great 
saints of the Himalayas. On all occasions, 
irrespective of the person and place, everyone of 
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_/without a trace of hesitation, beamed out 

with a charming smile of joyous exclamation and 
roared, “It is true, It is true. It is true.” These 
words ’weigh heavy, with the sincerity of their 
assertion and sink deep into the vaults of the 
aspirants’ hearts. 


The reverse is also true. Some of the 
Master men of realisation in the Himalayas, noted 
and recognised for their realisation, adored and 
worshipped for their perfections, prostrated and 
served for their divinity are, incapacitated to be 
a Guru to a disciple, since they have no medium 
with them to express their deep and subjective 
experiences. They stammer forth some broken 
words of endless import, which, as it were, fizzle 
out and evaporate away even before they escape 
their lips”. Or if at all some words fall out they 
convey no sense to the eager hearer. Often such 
Masters guide us through their Presence, their 
ways, their actions ; physically they take to an 
akhanda (unbroken) vow of silence. In short, 
a real Brahma-Nishta, unless he be also a Strotria 
(well-versed in the Sastras), cannot be a full 
teacher to all classes of students. 


To such a full-Guru a disciple approaches 
in meek surrender, devotion and eagerness, ready 
to make any sacrifice, to serve, to purify, and to 
realise. 

Thus, in the opening scene, we have also a 
glimpse of the qualities of a true disciple. This 
question in the opening Mantra is an ample rcvela- 


misT/fr 



103 


<9L 

n k the 


the psychological and spiritual man in 
pie. He is one who has faced life diligently 
lived life intelligently, and has pondered for 
himself to realise that the values of sensuous life 
is hollow. He has sought for some more perma¬ 
nent factor to live for. The seeking has brought 
him to a great dispassion, born of knowledge, 
towords all earth-earthy attachments, and has 
made him sink into himself seeking for a Greater 
and nobler Goal. 


There is a general feeling that all abnormal 
illogical desperadoes are the only ones fit for 
sannyas and spiritiual life !! This declares but 
the wide-spread ignorance among us, regarding 
what spiritualism is. Only a student, as fully 
grown as the disciple in Kena, or as Nachi- 
Kethas of K.athopanishad, is fit for sannyas. Such 
a one alone can come and claim any success in 
the adventure for Truth. 


A lofty, huge man, who has previous experie¬ 
nces at smaller expeditions alone is fit to attempt 
an adventure to scale the Everest. Man without 
daring, courage, or an indomitable spirit of ad¬ 
venture cannot be a successful mountaineer. So 
too, in scaling the top pinnacles of spiritual per¬ 
fection : a successful expedition can be his who 
has the necessary physical, psychological and 
intellectual equipments. If anyone lacks these 
necessary qualities he must stick to the lower pra- 
etices prescribed as the early Sadhana for the 
badaka for a longer time till he has removed all 
the deficiencies in him. 
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, _^Mainly, such deficiencies in our personal 

^^ai^caused by the world’s experiences them¬ 
selves. The irresponsible, vain-glorious idler 
becomes responsible, smart and industrious when 
his father dies or a Bank-crash leaves him penni¬ 
less !! So, to each of us measured doses of 
experiences are dispensed; we have only to take 
it intelligently and to make the necessary adjust¬ 
ments within. Destiny, when received thus be¬ 
comes, instead of a ruthless monster, a loving 
and sincere surgeon who operates and vivisects 
to relieve pain and cure ! ‘‘Bad lucks are not 
so many shackles upon us but are in fact tender- 
ties that help the creeper in us to stand, errect 
attached to the Lord-post !! 


To a seeker after Truth, a Guru is as abso¬ 
lutely an unavoidable necessity as a Siva-hnga 
to a Siva-devotee. To the vedanta-student his 
Guru is the embodiment of his goal, which the 
Sruties have declared for him. Just as the 
Bhakta sees no stone, but sees his beloved Siva 
only in the Linga , a true disciple sees no faults 
in his Guru To the Sishya , his Guru is nothing 
but pure Consciousness, Absolute Bliss, Eternal 
wisdom. Anyone who can elicit such a total 
feeling of faith and devotion continuously in us 
is our Guru. You should never expect that a 
great Guru by his touch would convert you and 
transform you to Godhood. If you wait lor 
such a dream-Guru to come to you you shall 
wait in vain !! 

In fact, self-redemption must come ultima- 
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Trelps. These external helps must be intelli¬ 
gently used by each, to his own best advantage 
and thus build up for himself the necessary 
mner-perfections. With inner purity and per¬ 
fections the Sadaka grows in the wealth of purity 
and comes to be guided more and more by the 
pure intellect in him. 

To a Vedantin, the real Guru is this pure 
intellect within. 1’he purified, deeply aspiring 
mind is the disciple. This is represented for us 
in the unforgettable scene in our Bagavatgita 
where between the two opposing forces in a 
chariot the Absolute Teacher is preaching the 
Gita to the Eternal Disciple, Arjuna. When a 
pure mind gets aghast at the negativities arrayed 
against the comparatively smaller forces of posi¬ 
tivities, it in sheer despair surrenders itself com¬ 
pletely to the pure intellect, the Lord Krishna 
within ! All such living Arjuna as can even to-day 
hear the entire divine song in the inner Kuruk- 
shetra of their own bosom. Only we must in 
earnest attempt, and in faith wait for the critical 
- our when our minds glide into the voiceless 
state of true Vyragya and helplessness—the true 
Arjuna Sthithi. 

If lr™ US mos * important thing is our own 
self-effort. In sincere Sadhana, purify the equip¬ 
ment; the Guru necessary for our next stage of 
growth Shall reach us. This is the Eternal L nv. 
Jour by hour, the world about us is so ordered 
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give us the necessary doses of experiences. 
What is necessary for the- next stage of growth 
is always provided by the All-witnessing and 
the All-merciful Lord. 


Shri Ramakrishna Paramahamsa never went 
out seeking a Guru : so too are all the masters of 
our own times. Sree Thothapuri Maharaj had 
to reach Dakshineswar of his own accord to ins¬ 
truct the Mother’s perfect Son in the higher 
realms of meditation. Each one of you is equally 
sacred and precious to the Lord. When one 
comes to deserve a Master, he shall reach to 
guide, to help, to enlighten. 

Stick to Sadhana. Be Good. Be kind. Be 
sincere. Purify the motives. Build life upon the 
enduring values of Love and Mercy, Charity and 
Purity Through constant remembrance of the 
Lord rise in spiritualism. Gurus shall from 
time to time reach such a determined, sincere 
seeker. 

The opening Mantra raises a great question : 
“Who directs the mind, which, as it were, goes 
out toward’s its object ?” 

The words ‘Goes out’ ( Pathathi) implies the 
Vedanta Theory of Perception. According to 
the Vedantin, the Atma Chaiianya riding the 
mind flow out through the Sense organs and 
reaches the ‘objects’ (either sound, touch, form, 
sn ell or taste) and the mind takes the form of the 
‘object.’ 



x°7 


>r example : when we see a pot, the iimra 
6ut through the eye, reaches the spot where 



the pot is, takes the form of the pot, and when 
the Chaitanya in the pot thus embraces the 
Chaitanya -spark in our mind, we come to ‘know’ 
that, ‘ this is a pot.” And it is according to this 
1 heory of Perception that the student asks in 
Kenopamshad, ‘‘directed by whom does the mind 
run out.” 


What is the dynamic, vital force behind the 
mind that makes it vibrant with life and activity ? 

TAT SATYAM. 
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SELF—PURIFICATION 


So far, we have seen the place of the Upani- 
shads in the Vedic literature, their contents, 
the mode of treatment in them and the necessity 
of an interpreter or a Guru. We have also found 
the sterling qualities in the make up of a 
Guru, and we have discussed that ultim atel y 
the Guru-Shishya-Samvada must be within our¬ 
selves. However full and elaborate the discus¬ 
sions may be in the outside, during the gross 
meeting of the teacher and taught, they will not 
help the aspirant to move higher into the subtler 
Realms of Truth within himself. 

The Atman in us has come to dream, as it 
were, of a Dream-World ; hence, our feeling of 
limitations and imperfections. We know sub¬ 
consciously that our Real Nature is much more 
perfect than what we consciously feel now. It is 
not everyone who comes to feel this Call of the 
Perfect from within, which is termed as the 
‘Restlessness of the Soul.’ This is because, to 
many of us, the subconscious is so dumb that 
we do not realise its workings at all. When we 
have got an urge within ourselves to become the 
Perfect, we feel that we should, as it were, ex¬ 
pand ourselves in all our capacities. This in 
itself is a proof that there is in our nature an 
infinite Perfection waiting for its realisation and 
fulfilment. You may think that it is mere wool- 
gatnering of an idle brain, or a Utopian concept 




ineffectual Philosopher when you 
saying, “Go to the Guru with a pure 
and with a true urge for obtaining more 
of the Real Knowledge.” 


In iact man has come to forget his own real 
nature. We are now living as a separate Ego in 
a suffocating sphere of endless limitations. We 
have forgotten that we are all in fact that unpol¬ 
luted, undiminished, unmodified Supreme 
Reality. Our strifes are all our vain attempts to 
become what we are. But we are running about 
aimlessly in our mad delusions after the false. 
We do not wait or pause, even for a moment, in 
our sobbing. Weeping and sobbing have come 
to be habits with us. If anybody shows an 
Eternal True Path, we dare not even look that 
way. We have become so habituated to tears 
and demoralised by our own negativities that we 
cannot cut ourselves away from our wretched 
habits of sobbing. We have sadly misunder¬ 
stood ourselves. 


If an external thing cannot be seen without 
“ght, there should be something within us also, 
when, with closed eyes, we say that we ‘see’ a 
Pot, a chair or a pen.' The mind takes the form 
of a Murli Manohar when you think of Him 
during your meditation; and this is called the 
Krishna-Mental- Vrithi ; what would then be the 
hght that illuminates this Vrithi ? Is it not the 
. Tght of Wisdom or Intelligence ? Mental Vrithi 
to itself has no power to tyranise us or mother us. 
n v when this dead Mental Wave is ridden b\ 



.'isdom-Light, has it any potency to pjE _ 

us. Mind can make a victim of us only when 


the Mental Vrithi is dynamised by ourselves. It 
is only ourselves who enable our mind to play the 
part of a Samsarin. 


Stop the mind. Then there is no world, 
Satnsara. “Wake yourself up,” that is all. And 
this we CAN do. That waking-up can come 
only when we have come to the feet of our Guru, 
with a pure heart and a bright intellect enquir¬ 
ing of him, “where is the inner Self.” In delv¬ 
ing into this Truth, a Guide is absolutely essen¬ 
tial for all but the exceptional few. From the 
outside, we have to take a right-about-turn of our 
gaze and turn it inwards. The Lord is certainly 
manifest in a Bhakta’s meditation-room at all 
times. 


The Lord in the temple is the Emperor in 
his lacecoat giving his darsan to the populace. 
Each Bhakta gazes at the Lord standing out on 
His Balcony ; but no intimate connection between 
them is ever established there. If y r ou want to 
have an intimate meeting with the Lord, go to 
His Private Chamber!! The greatest of Yogis 
have met the Lord in His Private appartment. 

Before you reach the Lord’s Inner Appart¬ 
ment, you should have a certain amount of faith, 
loyalty and love for Him. To meet the Lord, 
we have to reach His Bed-Chamber, the Hall of 
Pure Consciousness : that is the Lord’s Abode ! 
We can reach this sphere of Pure Conciousness 
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7 - is the Bed-Chamber of Lord Himself 
each that Chamber we become ONE with 
"V? 1 ; /his jumping-in into one’s own within 
vhica is His Bed-Chamber, is facilitated by the 
Gum when a faithful and readily equippedstu- 

fZn'Z 11 ? ?,'• « hreSh0M a,Kl starts dSuiions 

coml f S 7\ U ^ tat T ents< This discussion be- 
a nerfSt M 7 7 when a perfect stu dent meets 
Panhhad M 3S WC have here in Keno ~ 


takeJfc T nd S °/ S u Ut 7- d seeks the object, and 
Percent the object. This Theory of 

We&r Ved anta has already been discussed. 

thc Ganges flowing to the East, and if a 
'dlager is asked why it is so, he would say “it is 

mv father 86 ’ 11 h ?r u een SC \ even at the time of 
} lather, grand-father, and great-grand-father.” 

i, i- f you were to ask the same question to a 

Ea 0 sthan StUd T u S t nC ?’ he WOuld sa y that as 

ds fin h d ?l? e - nS b f 3 °T lym S area and as liqui¬ 
ds and their own level, the river flows Eastwards 

tIei U r\ y e°h U fl S ? e> Ca » b f better expired hi 

ledge of theT 1 ’’ " ^ haVe the true know ' 


have^n r d t0 gam 3 godly fact or P r <>fit you 
iave to hye every moment vitally aware of what 

in b ppemn £ P ot °nly outside ourselves but also 

ments *7 ^ fo , rtUnateIy th e“ 

nents, °ur mind and intellect, are left to run 

they n ff • aS , the S reat "grand-father’s razor, 
general, 6 eft m tlie . wall-shelf rusting!! 7or 
g aerations past we have been allowing the mind 
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nnu- tnQ intellect, our great instruments of kn 
mg, understanding, feeling and thinking, to lie 
in neglect. Let us repair and make use of them. 
It is accomplished by sincere and long Sadhana. 


Questions as asked by the disciple in Kcno- 
panishad , “What projects the mind out ? What 
orders the mind to go to its objects ?,” will not 
come to the mind of an individual who has not 
spent many years of intelligent analytical think¬ 
ing. Unless he has vitally lived the life himself; 
such questions shall not mean anything to him. 
Here the seeker has,it is clear,come to a conclusion 
that the physical eyes cannot see of their own 
accord. There must be a very subtle Power be- 
hind the eye-instrument that vitalizes it. And 
that Power is so subtle that our gross intellect 
cannot reach anywhere near it. It is something 
like the instruments used in miniature carving. 
The work calls for the finer instincts in man, a 
delicate touch, and intricate movements of the 
hands etc. and in addition to these it needs 
finer instruments for the engraving. Similarly, 
we need a very pure mind-and-intellect-instru- 
ment to delve into the depths of the Truth be¬ 
hind the sense organs. 


Without understanding the Total Knowledge 
we cannot discover our Real Nature. We are 
nowadays building up our life, moment by mo¬ 
ment with such false values of selfishnesses and 
egotism that we fail to earn the real Shanti! . 


A Total Spiritual Revolution, so to say, is 
what is wanted. You can bring real salvation to 
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>rld only by going into your own innermost 
ie and seeking the Truth. Self-perfection 
£° ne „ T ca n pa V e the way for world perfection. 
1 ne World around us in itself is a dead matter* 


- - --- *** 10 Cl UV/(IU lllcltLCl ! I 

we have to vitalize it by our own self-perfection. I 
his idea should be inculcated in every educated 
man s mind ; this is the urgent necessity of our 
times if we were to escape the damnation'zee have 
created for ourselves with our ozon animalism! ! 


• Us ^ une U P the noble instrument of 
mind given to us through a careful policing of 
our motives and thoughts. Let us with such a 
prepared instrument search out the Wealth of 
Light-Power-Wisdom that is lying in ourselves 
in our ozon redemption lies the world redemption. 

*PTf JR Timt f? cjrtf S 
'4m: 
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Srotrasya Srothram Manaso Mano Yad Va- 
^faVaclwm Sa Uh Pranasya Pranah Cnakshu 
cna-Lhakshu-Rathimuchya Dheerah Prethyas- 
nian-lohadamrita Bhavanthi ( 2 ) 


Preceptor: it is the Ear of the ear, the Mind of 
the mind, the Tongue of the tongue (Speech of 
the speech) and also the Life of the life and the 
%e of the eye. Having abandoned the sense of 
oelf or T-ness in these) and rising above sense- 
hfe the wise become Immortal. 
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•• For a direct question ‘‘who is the director, ?” 
the preceptor answers that He is “the Eye of 
the eye,” “the Ear of the ear” etc. because, a 
direct definition for the Infinite and the Eternal 
Life principle would be impossible. To define 
God is to defile God. 

OM TAT SAT. 
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SINCERE PURSUIT 


We found earlier that to a question of the 
disciple, “who is that, that directs and guides the 
imnd and the intellect” the Master answered 
‘‘It is the Mind of the mind etc.” To such a 
direct question of the disciple, the master’s ans¬ 
wer is not so direct, but appears to be couched 
in evasive terms. 

Obviously it is so, if it be viewed from a 
superficial stand point; but as we go on digesting 
^replies, we shall discover that there was no 
shirting on the part of the master, but on the 
other hand, his solicitude towards the disciple 
was so great that, in the circumstances, anv other 
answer given by the master would have certainly 
caused misunderstanding in the mind of the dis¬ 
ciple as regards its purpose. By saying that 
there is an “Intelligence of the intellect” and an 
Bye of the eye,” “Ear of the ear” etc., it has 
oeen indicated beyond doubt that the external 
organs, the Indriyas , and the Intellect are not 
capable of functioning by themselves, but are 
motivated by a Power from within. 

The Master has thus not only answered the 
PUP/S question but, at the same time has initi¬ 
ated him verily into a subtler world beyond the 
grosser worid of the Mind and the Indvivas. 

I he Master seems to imply that, unless th$ 
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iple is ready to renounce his conception of 
the world outside and the sense of reality in the 
perception of the gross Indriyas and the mind, 
and is ready to walk with him, hand in hand, into 
the Atma-Loka, he cannot help the disciple in 
his search. 


The World of Truth is something not now 
known to us. To us it is a strange region, a Land 
of Dreams. Really speaking, the majority of us 
here are listening to the “Upanishads” not be¬ 
cause we have the requisite vairagya to proceed 
on the path indicated by them, but because, it 
is something strange to listen to !! Some of you 
here, while actually gaining only some idea of 
the Upanishds, will have the intellectual vanity 
to assume that you have become Masters of 
the same. 


Such intellectual vanity has been the stuff 
of all men throughout the ages and that is pro¬ 
bably the reason why the ancient masters have 
often proclaimed that the Road to perfection is 
long and arduous and the Gyana marga, the 
Path of Knowledge of the Upanishads is not for 
the many, but only for the chosen few. 1’he 
Upanishads themselves proclaim that the way to 
salvation ia as difficult as it is to walk over the 
sharp edge of a razor. Nevertheless, the idea 
that after all there is a greater purpose in life 
than mere eating, living and having a ‘‘good 
time” should give the average, educated person 
something to fall back, or else in the midst of 
Jiis pursuits of ambition, greed and material 
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ss, he gets himself buried and burnt ! It is 
such men, not knowing that they are playing 
with fire, when they revel in false values, get 
disillusioned, disappointed and in despair attempt 
to end life in cowardly suicide !! 


This Divine hope that there is a Reality 
greater than all that he has come across in his 
work-a-day experience will give him comfort, 
solace, encouragement and hope at such Severe 
moments of life’s poignant trials. 

The master indicates by means of his very 
tactful answer, that the student must prepare 
himself and be ready for getting himself initiated 
into a strange land which remains sealed off from 
the ordinary view point. It is thus, to alert the 
student and get him prepared for the great ad¬ 
venture. This travel to the Beyond for the great 
Discovery of Truth, that the Master has an¬ 
swered the question which is seemingly no answer 
to the question at all ! This answer is in fact 
intended to be the key which opens up a new 
Gate-way to the mind’s eye of the student. It 
contains in germ the whole of the later develop¬ 
ment of the idea that Truth is not that which is 
heard, seen or understood by the Indriyas and 
the Intellect, but it is in fact the Seer or Knower 
Himself. 

All men are endowed with the Divine Light* 
even though they may not be aware of it. Truth. 
Reed hot enter into the Sou], fcr. it is there 
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only it is lying unperceived. It is because" 
we do not know who we are; because we are 
unaware of the indwelling Truth, that we have, 
in the generally insane and often times stupid 
ways, and called by general consent, as human 
nature, the general feeling and experience of 
; limitations and imperfections. The One Truth 
, can be known only by one’s own clear spiritual 
perception. Others can only awaken the spirit 
and indicate the path. The experience must 
and for ever remain as a gift for one’s own 
self-effort. 


In the second part of the stanza, there is a 
clear indication that the seeker, after departing 
from the world attains immortality. Many 
schools of thought have applied their minds to 
this point and after mature thoughts and discus¬ 
sions Two crystalised schools of thought have 
formed themselves: one proclaiming that Pre- 
fection cannot be achieved so long as we are 
living in the physical body, and that a great 
mind can come to Perfection only on its shedding 
the mortal coil. According to their view point, 
great men as Veda Vyasa and others could have 
attained Perfection only on their shuffling off 
their physical bodies ! This view point is a very 
literal word-meaning of the Upanishad. He who 
is fit by self preparation to have a heart-to-heart 
private love-play with the words of the Upani¬ 
shad alone can understand what Upanishad is. 


The children of the Sruti reach the Mother 
and coax the milk of love to flow. They have' 
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irse and suck at her breasts in love and 


iderness. 


bruti teaches you to walk ; she takes you to 
the inner perception of your intellect first, before 
you can independently come to grasp the subtlest 
of the subtle. 


When we analyse both schools of thought 
Without ?ny prejudice, we come to the conclusion 
that the Vedantic stand-point of Sree Sankara is 
the correct and most acceptable one. Certainly, 
the other School has also gone into the matter 
with the profoundest thoroughness, but at the 
same time, its view appears to be a little colour¬ 
ed, a little prejudiced or distorted. According 
to this school^ Karma is to be continued till 
death; and Katina is to be accompanied by 
lessons in meditation called Upasansa, and these 
cJpanishads are only mantras to be meditated 
upon. 

According to them the Upanishads are not a 
paiticular path of \oga, but are only mantras to 
be meditated upon. But we find Sankara’s 
explanation to be more logical. He says that 
the Guru must be well-versed in the Sruties, 
besides being also well established in Truth 
Consciousness. 

Now Sankara argues that if, what the Srnti 
says is literally true, we cannot expect to get a. 
perfect master or Guru, because as soon as the 
Mater becomes perfect, he has to- die for 
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death he can have the pure experience 
of Truth. This literal interpretation, according 
to Sankara, is obviously wrong. That it is not 
the intention of the Sruties is supported by the 
very style of the Sruties. 

Then what should be the meaning which we 
must understand from the Sruties ? It is that, 
the Master-mind that delves deeper and deeper 
into the Land Beyond, if he were to reach the 
subtler World, must necessarily leave the grosser 
outer world. In order that I may have the 
Consciousness of the Homogeneous Truth, I 
must leave once for ever, at least for the time 
being, the mortal world of duality and egoism. 
Unless I surrender myself completely, I cannot 
reach the shores of the New Realm. 

In a homogeneous mass of brilliant joy, the 
Eternal joy, the Bliss Absolute, can there be a 
world sorrowful and pain-ridden ? We with 
our vain intellect and mind start creating our 
own pains and sorrows in the world. Thus 
we live in the world of false values and false 
terms attaching ourselves to things ephemeral 
and finite and despair by saying that this is the 
life destined for us by our creator !!! 

Can we then come to possess the Knowledge 
Absolute ? How have the saintly men of discri¬ 
mination, the Dheeras, after renouncing every¬ 
thing come to the Knowledge of the True ? 
•Stop Weeping, and all your attachments to false 
values. Id this ever-changing world there is 
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worthwhile for us to desire for or 
Joys and sorrows are bound to come 
human life!! They are just the two sides of the 
same coin. 


Only through the instruments of the gross 
Indriyas we gain an impression of the gross 
world; then comes the feeling that we are a 
crowd of sorrowful creatures! But we can 
cognise the Life-source pointed out by the Sruti 
Vakya, ‘‘the Mind of the Mind” etc. etc.... 
Only after transcending these thoughts in our 
intellect can we hope to have at least a psycho¬ 
logical perfection. 


It is the value which we put on the world as 
we cognise it that really matters. By the time 
the outer world is reflected in us, reflection 
seems to be something similar to our looking at 
the shining bonnet of a car. The reflection of 
the outer world in us results in our seeing the 
" world as ugly. It is a distortion of the Real that 
the imperfect mortals see ; to the Seer, the world 
is nothing but THAT : even while the mirage 
is actually been, “seen” every bit of it, is nothing 
but the desert. On seeing and recognising the 
desert for once, to the Seer-of-the-desert, there 
is no more the ripples or the waves or the 
bubbles of the Mirage !....all are now to him the 
Desert only. 


Vedanta teaches us that one can reach this 
State of God-Consciousness, if brie were to fol¬ 
low these processes. Even if it be only an autp 
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Sstion, certainly, it is any day far better than 
maintaining an auto-suggestion that “I am a 
Samsarin”. If we persist in living in the mis¬ 
understanding of the unreal for the Real and the 
ephemeral for the Eternal, it is only to provide 
and sustain the Ego. Go to the world of the 
self, because that Land is the Land of the Truth. 


Where can this land of Truth be ? W T hat is 
the world beyond the horizon ? How do we 
come to know of the world beyond ? Let 
us consider what are .the sources generally of 
our knowledge. Remember, in spiritual life, we 
are not taken away into a new world and that the 
Guru gives us some new powers and with those 
new powers we live there. We reach Truth, by 
self effort, striving consistently with our mortal 
faculties. 


How do we gain the knowledge of a thing 
that is unknown in this ordinary life ? For 
example, how do we know that there is a war in 
Korea now ? The same processes by which we 
have come to know that there is a Korean War 
may be applied in knowing that there is a world 
of Perfection. We come to know of the war 
through the Newspaper, through hearing other’s 
opinions about it, talking about it, day and day 
out; and also through disabled soldiers, who have 
returned from the front, having visible marks of 
being there. 

Let us now see what the newspaper reports 
are. . Newspaper reports,are descriptions.of inci- 
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. and happening in the field, reported btafeM 

sons quite unknown to us, whom we believe as 
haying the first-hand information of the field 
Ihe brightness of the Master-Minds of the 
Upanishads are unknown to us. The Sruti the 
newspaper for the seeker of Truth. 

I hear news on the Radio i.e. through an 
instrument. I am listening to the voices of 
some persons whom I have never met. Like¬ 
wise, if within me I have certain thirsts and 
spiritual unrests in spite of the external circums- 
tances which ought to have made me happy and 
satisfied the urge within me received through 
my radio the mind, makes me seek in the 
tar oft realms of thought, a Reality-—a Truth. 



The repeated vedic words we do not easilv 
believe, since, as in the case of the Korean War 
it is not an external fact. We have the great 
text-books, the Koran, the Bible, Ramayana, 

n!?V H l rr cry ou t unanimously that ‘Thou art 
^od If Korean YVar is reported in newspapers, 

is • 1S ^ ec lared by all the mystics of all 
Religions. 


r Jb nless you renounce the present mode 
or living you cannot have perfection. Perfection 
I s on] y the return to our real nature and this can 
appen only when we voluntarily relinquish the 
jCt-echpsing antispiritual seperative ego-sense 
and its actions. 


There is yet another source—the living 
Masters who are rooted in Truth Consciousness! 
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very touch of the soul a man is thorou 
Iged ; there are immediate signs of visible 
divinity. Whatever are the sources <?f our know¬ 
ledge in our day to day life, they are, also the 
very sources of knowledge to know THAT. 
Only we must be in spiritual enquiry, as sincere 
as we are in seeking material possession and 
knowledge of things in this world. When, in 
passionate sincerity we uncover the dung heap of 
memories and anticipations, and discard them as 
accumulated products of our age-long ignorance, 
then would we return to our real nature, the 
Atma-hood 


The Bible and vedas are the newspapers; 
Satsang is the Club talks ; meeting Mahatmas 
is meeting the disabled soldiers ; watching the 
joy of Divine Life in the faces of the new 
converts is listening to political discussions !! 
All the day-to-day Sources of world-knowledge 
can.be used in our enquiry of the World-of- 
Perjfection,- 
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CHAINS THAT SHACKLE 


Recently, a blackmarketeer left Delhi by train 
for Madras. Noticing that this merchant had 
a lot of cash on his person, another guy, a rogue, 
posing as a big whole-sale-dealer also 
started by the same train. He pretended to hold 
good business connections with the various mer¬ 
chants and talked in terms of lakhs and millions 
to the former. The first night he searched the 
belongings of the genuine merchant with a view 
to looting all cash and walk out easily rich. But, 
for all his efficient search, the rogue could not 
find any trace at all of the fat worn-out purse of 
the Delhi Sait. Next morning, the Merchant 
was seen actually counting his wad of notes, as 
“ nothing happened Satisfied, the Sait thrust 
the purse into his coat-pocket. 

The rogue wondered where the Sait had con¬ 
cealed the purse in the night !! The second 
night too was spent in a vain attempt to get at 
tne fat treasure. Again, in the early hours of 
the third morning, as the rogue emerged out of 
the toilet-cabin, he saw the Sait counting his 
wad! 

Again, he tried the third night, but again he 
naet with disappointment. Never before did his 
heft fingers know such a disastrous failure! 
When they alighted in Madras they saluted each 
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Wand parted. The rogue could not cot 
minself and so he asked the Sait how and where 
he kept the bundle of money, to which the latter 
replied that he had been keeping the money 
under the pillow of the very rogue himself every 
night! 


Just like that, friends, Vedanta says that 
Real Bliss is within ourselves; just under our 
own very noses; yet in our ignorance of it we 
search for it among the objects of the world 
plodding on and on endlessly through Samsar. 
Truth is so near that we cannot see it for our¬ 
selves ! 


Now let us see the next Mantra : 

?r rFT TT *T»ft T 

fcpgt T ^#^Tf5T r RTcT 1 d? 

i 

ll^ll 

Na Thatra Chakshur Gachchathi Na Vag Ga¬ 
chchathi No Memo Na Vibnio Na Vijaneemo Yath- 
aithadanusishyath n Anyadeva 1 hab Vidithadatnow 
Avidithadadhi Eethi Susruma Poorvesham , I e Na 
thad Vyacha Chakshire iijii 

The eye does not go there, nor speech, nor mind. 

We do not know That. We do not know how to 
instruct one about it. It is distinct from the 
knoion and above the unknown. We have heard 
it, so stated the preceptors who taught us That. 
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-yes cannot reach there. It is a plane where 
Consciousness resides ; the very Consciousness 
that makes it possible for the eyes to see; it is the 
Light or the Truth with which the eye sees 
things. It is the Seer behind the eye, just as 
the observer who in the observatory sits near the 
eye-piece of the telescope. The telescope in 
itself cannot see, but, it is the man behind the 
telescope who sees. Similarly, it is the Atman 
that sees or rather is the Seer in us, the Real 
v' e that sees - In utter misunderstanding of 
this Truth we boast that we are the ‘eyes’ and 
we think that through the eye we can gain 
Knowledge, i.e. through the five Indriyas we can 
gain all the knowledge. All the time we know 
not what are the Indriyas within us. When by 
a certain discipline of the outer Indriyas we con¬ 
trol the mind, the mind generates a certain power 
now latent in us, called intuition and only with 
this wisdom-eye can we experience the Truth. 


What is that which makes the mind go 
0ut • was the question. Then why was the 
answer given as, “the mind of the mind.” If I, 
tor example, ask a certain youth, who he is, he 
would naturally answer that he is the son of so- 
an -so. But if the youth has some standing 
°me so-called position in life, he would automati- 
aiiy say that he is the Sub-collector of Ramnad 
r some such designation. Likewise, in our world 
t conscious living we know the eye as the seeing 
instrument. But the Great Guru says the “Eye 
the Eye” sees, “the Ear of the Ear” hear's, 
et c., etc. 
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7 The Ear of the Ear cannot be the Ear itself 
just as Mr. Dorai, son of Sri Ram cannot be Sri 
Ram himself! Thus only some indications of what 
Truth is, are given to the Student by Guru in 
this seemingly indirect answer. It is also a fact 
that the Atman is the theme or the Subject. It 
is not a thing with quality or actions and hence 
cannot be a substance ; naturally the usual 
explanatory methods by which we generally 
understand other things are not available in 
Brahma Vidya.' 


“What is a Substance ?” Substance is a 
finite thing having certain qualities. So, if the 
Atman has any quality, it should be a finite thing 
and naturally it becomes a substance. A substance 
must be different from me which I can perceive 
through my finite sense organs. So, when we say 
that Truth is beyond the grasp of the Indriyas , it 
is equivalent to saying that it is a Factor without 
any qualities. It is an Eternal Presence Divine 
without qualities. 


When a thing is thus beyond all qualities, how 
can a Guru explain it to the Sishya in specific 
terms as such-and-such-a-thing ? In olden times, 
Bhasmasura, after much Tapas, got the power 
from Lord Siva to reduce all that he touches to 
ashes. Then in the end he met with his own 
destruction when he tried to destroy Lord Siva 
Himself. Our Intellect is a Bhasmasura. 


Mind and Intellect cannot gain a knowldge 
of the Homogenity. Let us analyse the processes 
that take place when I say that a certain thing is 
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Firstly my eyes observe and the intellect 
says, from ?its previous experiences memorised, 
that it is black in colour. Then this blackness 
recognised as itself is added on to the object and 
we know “this is black.” Thus observing, 
classifying, codifying are the processes adopted 
by the intellect and mind. Like Bhasmasura the 
moment the intellect reaches to know a thing it 
is dissected and analysed into its component 
parts!! Thus the Truth, which is ONE, cannot 
but disperse the beam of light; only a lens can 
converge a pencil of rays into ONE point. 


The intellect, even when it reaches the higher 
planes' of thought, can only understand the 
qualities. It can live and act only in terms of 
its own experiences gained previously through 
the Indriyas. The mind and intellect are effi¬ 
cient in the laboratory, no doubt; but they 
are to be considered as ‘Chappals’ and are to be 
kept away as we enter the higher realms of Reli¬ 
gion and Truth. We should develop Intuition to 
glide into the Realm of pure Consciousness. 
Intuition is not to be created all afresh. It is 
there within ourselves. As we go on analysing 
the values of things and as we go on thinking on 
Sruti Vakya, we develop this nature. Only by 
“listening” or “hearing” can we learn Vedanta. 
You will feel in course of time what a better tex¬ 
ture of joy you are getting from Vedanta Srava- 
nam. It is not the run-away from life that can 
start the noble adventure of the Eternal Truth. 


Neither eyes nor any of our sense-organs can 
teach our Self. We, therefore, do-not know how 
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fuct the Self to others. It is differ 
from what is known, and beyond what is un¬ 
known. The only way then to explain Truth 
is through Agania. We often come across 
instances where the ancient Rishis. themselves 
proclaim and define T. ruth to their students, 
saying, u This is what our Guru had taught us. 


Our vehicle of flight to the higher realms of 
thought is not the Intellect; it is only intuition. 
The Eternal Truth finally experienced by all the 
Saints during Samadhi is the same. The routes 
may be different, and yet the place or destination, 
the pilgrimage or the Temple, is one and the 
same for all pilgrims. In the white heat of expe¬ 
riencing the Atma-Anubhav of Samadhi. It is 
the same, though the explanation oi the expe¬ 
rience by the Seers may differ in many ways. 
You should take in and learn to appreciate every 
bit of Religious knowledge, because, to a Vedantm 
any Religion is welcome. If you have got the 
urge to reach the Truth, you are justified in 
doing anything that contributes to your progress 
towards its realisation. 


As knowledge experienced by the five Indriyas 
alone can be expressed in language, I cannot 
explain the Truth, which is lived through intui¬ 
tion to you. When the theme for expression 
belongs to the plane of sense-experience, we can 
explain it away in terms of its qualifications, 
species, manifestations etc. Neither the organs 
of Knowlege nor the organs of action can reach 
the Supreme Reality, the Atman. In order that 
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itdriyas can perceive, there must be an object 
tat could be perceived as other than the sense- 
organs. 


For instance, I can see my body, because the 
body is an object and lam the Seer separate from 
it. In the case of the Moon in the sky, the seer 
in you sees it as an object; still nearer when 
you say that “I am happy.” You are seeing that 
mental-Vrithi within yourself. Now, similarly, 
you want to see the Seer, who is the Truth. But 
only the subtler activities of the mind can seek 
the Truth. When we reach the Goal, there is 
no language to explain that Experience transcen¬ 
dental. 


There is an ocean of difference between 
what is known and what is to be realised. When 
it is said, it is beyond known, surely it cannot 
be cognised by the Five Indriyas as all the known 
are known only through the sense-organs. 


“ASATOMA SAD GAMAYA.” 
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Hi SEER 

(OF THE KNOWN AND THE UNKNOWN) 

A wealth of meaning is compressed into 
this mantra, especially in its words “Anyadeva 
Istha Vidhithadadho Aviditadadhi.” (That is 
verily different from the Known as also from the 
Unknown.) The Upanishad Mantrs do not 
easily become familiar with the Vedas. She is 
rather shy ; a lot of courting alone can win her 
confidence sufficiently to encourage her to lift 
the veil and give Her Courtier the “Vision'’ of 
Her Beauty Divine. 

Hasty Courtiers fail; often the modern 
readers rush into Her Harem and thus frighten 
her away into an indignation and outrage reserve. 
We invariably reach the Upanishads with our 
own prejudices. We approach the mantras to 
argue, to criticise. Naturally, we are repelled 
from them by this persistent reserve. But, if we 
were to approach the Sruthi in devotion and 
love, and coax Her blessings with our sympa¬ 
thetic tenderness for her and eagerness to know 
Her. She shall make Her Courtiers soar into 
realms of Pure Bliss. 

As an example, the passage now under dis¬ 
cussion is, “Truth is Beyond the Known and 
the Unknown.” To the impatient, matter-of- 
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, vjniiiness-like attitude of approach this st 
has no beauty to reveal. A pure intellect¬ 
ual approach is not the technique of love ! 
Love-making is an intelligent use of the flowing 
heart sparkling in sincere Love !! 


We shall now try to discover its deeper 
meaning. Let us make love to the mantra and 
try to win an inner love reciprocated. 


The Known (Viditam) means the entire 
objectified phenominal world which can be pre¬ 
ceded through the sense organs, Mind and 
Intellect. Since we have found already that 
these are but agents of Trtuh, mere inert instru¬ 
ments of Pure Knowledge, they in themselves 
cannot perceive the Known withont the Perceiver , 
behind them. The Seer or the Perceiver cannot 
be perceived through the very instruments of 
Perception. So then, the Knozver is not the 
known, but is beyond the known. When we look 
at the Moon, say, we see the Moon, the seer of 
the Moon is not the Moon. 


Again, the Perceiver cannot be the Unknozvn 
also. When the teacher said that Truth is Eeyond 
the Knozvn, naturally, the taught is apt to con¬ 
clude that the Truth then must be an Unknozvn 
entity. To remove this possible misunderstanding 
in the disciple that the Truth is a factor '■Unknown 
and the Unknozoable’ (as Kant claims it to be in 
the West), and to assert that It is a positive 
factor beyond the Unknown also, the Sruthi 
insists “ Avidiadudhi ”—“Above the UnKlldwtlT 
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This term “Above the Unknown” would 
seem to be very trickish and intriguing only to 
one who is not ready to sit up and ponder over 
the term ! To an intellectual idler alone the term 
is hollow and mysterious. It is with such ‘‘safe 
locks ” in the Upanishad mantras that the ancient 
seers protected and preserved the Brahmah- 
vidhya; and the Divine glory of it is in the 
fact that while they are safety-doors against 
intruders, they are also Training grounds for 
the worthy ones to become fit for the Experience 
in the Sanctum Sanctorum! We shall thus sym¬ 
pathise more than laugh at that child of the 
West who had criticised the Vedas to be “mere 
babblings of a humanity at childhood!!” 


What then is the meaning of the Factor 
“ Above the Unknozvn.” Sankara in his commen¬ 
tary explains the word ‘'Above” as “Something 
other than;” for, he argues where we say ‘a bird 
on the rails,’ the bird is “something other than 
the rails” indeed ! 


Let this Sadhu try to help you to understand 
this by an example. Do you know the date of 
birth Cree Truman ? No! No! No! Must be your 
immediate answer. “Please try to understand 
exactly what happens, in each one of you as you 
say that you do not know.” 


“At the question, what is the age ol Sree 
Truman” each of you started seeding for this 
information-bit, amidst the memory-store, and 
finding that it is not there, cried out ‘‘No 1 don t 
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. ” Now your mind declared, “I „„„ 

know," and we know it is mental Vrithi. That 
is, each of us had a Positive knozvledge of the 
Negative idea “I don’t know.” In short, you 
knew that ‘‘You don’t know.!!” It is clear that 
a Positive Illuminating factor illumined for you 
this negative idea. That factor is truth, and 
certainly, it is above and so ‘‘different from,” 
the negative Unknown Idea illumined. The Sun 
illumines things other than itself; It being of 
the nature of light, we are not right when we 
say that it illuminates itself—Fire illuminates and 
burns other substances, but not itself. 

If the Absolute Eternal Truth is beyond the 
Known and the Unknown, what else can it be 
but the Knower himself ? The Knower knows 
the Known and It equally knows the Unknown 
also. That Eternal Knower is the Self The 
Atman. 

Even this explanation of Truth is not in any 
sense of the term a satisfactory definition. The 
great Seer in Kenopanishad here is specially em- 
hpasising that His statement “Beyond the Known 
or Unknown” is a teaching he lias heard from 
his Guru—Ethi Susruma Poorvesham . 

The emphasis on Agama-proof (the tradi¬ 
tional knowledge given out by repeated genera¬ 
tions by the Masters to their—Disciples) is a 
constant factor met with in Vedanta. * Absolute 
Truth is not available for us through a direct 
perception of It with the sense, mind or intellect. 
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s or can we deduce or infer Truth. No proof is 
available in this wonderous field of Self-enquiry. 
The only proof is Agama, the traditional know¬ 
ledge, repeated, endorsed and given out to their 
respective disciples by a long and unbroken line 
of teachers. And hence the Master in Keno- 
panishad in defining Truth in terms of the Agama 
as beyond the known and the unknown. “Ethi 
Susruma poorvesham” meaning, so have we heard 
from the ancient. 


-O 

rTCT sT^T ^ fefi ^ 11VII 

Yad Vuchana- bhyuditham Vena Vagabhyu- 
dhyathe Thadeva Brahmathwam Vidhi Nedam 
Yadidammupasathe. [ 4 ] 


What speech cannot reveal, but what reveals 
speech, know THAT alone as Brahman and 
not this that people worship here. 


According to Sankara, ‘speech’ is not only the 
instrument of speech but also the letters and the 
accepted order (and number) in which they must 
be pronounced to produce each word by the 
organ of speech. The power of speech is not 
in the words or in the instrument of this utte¬ 
rance. It is a manifestation of the Eternal Self, 
the Atma-chaithanya, in us. The dynamic Life- 
Centre in us, because of which speech is being 
uttered while we are “alive,” in the absense of 
which speech ends, is the Atman. Again, though 
vv^rds are uttered because of the Chaitanya, 
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cannot themselves explain It. Just as 
re"can burn and illumine other things, but does 
not consume or lit up itself, so too, the speech 
uttered as a manifestation of the Truth, cannot 
itself illuminate Truth. 


“Tat” the Atmachaitanya. Eva —alone : this 
word alone has a very deep significance. Our 
attempts to explain or indicate Truth can be 
only of a conditioned Atman. We cannot indi¬ 
cate the pure Truth as such, it being without 
name or form. Electricity as such cannot be 
explained to a layman; the easiest way would be 
to explain to him the filament and the gi ass 
encasement of the lit-up bulb, and then indie ate 
to him that “Electricity is THAT power running 
uniformly all over the city-circuit which,on reach¬ 
ing this filament manifests as light.” Now the 
layman must learn to understand that “current 
in that nameless and formless power without any 
reference to the bulb, the filament or the light 
even.” 


So too, here, though the Guru indicates to 
the burning aspirant that Truth is, “that life- 
Centre which manifests as the power of sight in 
the eye, the pow'er of hearing in the ear, the 
powder of speech in the tongue etc.,” he is equally 
^nxious to w'arn the disciple, “the Absolute 
Eruth is that power which is in no way associated 
with any of its seeming conditionings such as the 
e ar, eye, mind etc.” To indicate the Pure Self, 
without Its conditionings, in Itself as the Abso¬ 
lute All-Pervading Truth, we have in the Sruti 
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Emphatic and divinely powerful word Eva 
meaning ‘alone’ in “Know That Alone To Be 
As Brahman.” 


Though the enquiry held was into the Dy¬ 
namic Factor presiding over the evident functions 
of life in the student’s own physical body, the 
advice of the Teacher ends by a vehement asser¬ 
tion : “know THAT alone to be Brahman.” 
Here, it is significant that the Scripture encou¬ 
rages by an unequivocal declaration that the Self 
so discriminated and experienced is the Absolute 
All-Pervading Pure Existence, the Supreme 
Truth !! This is not in any sense a self-contra¬ 
dicting statement. This is a Vedantic Truth 
that the Self in us, at the time of its experiencing, 
is realised as the Self of All, the Eternal, Uncon¬ 
ditioned, Substratum for the All, the Supreme 
Brahman. 

That the Self realised within is the all-per¬ 
vading Absolute Self is discussed by us during 
our earlier lectures. You must be remembering 
how we proved the actual oneness ol the room- 
space with the all-pervading space. This room- 
space can come to claim an identity of its 
own onlv vvith reference to the four walls of the 
room. Thus, a Master who has experienced the 
Self and thereby fulfilled the Vedantic realisation, 
must necessarily experience the Oneness of the 
Absolute Truth. 


By stating that “That alone is Brahman” 
Sruihi is not falling into an abrupt silence. Hatf 
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done 


so, a doubt would have risen in the 
mind of her children : “What about these that 
we see ? What about the Rama, Krishna, Shiva 
etc., the team of Ishta Devthas?” 


By a plain and open denial, She sweeps 
clean of all possible doubts when she asserts: 
Naidam Yadithamupasathe” meaning, “Not this 
that you worship.” 

Whatever we might express by the pronoun 
‘‘this” must be an object “ Known ” that is, it 
must be an object perceived by any one of our 
sense-organs, mind or intellect. That which is 
perceived cannot be the Perceiver and what we 
are seeking is the One who is behind all the 
instruments of human cognition. All that we 
can express as “this” must necessarily be only a 
conditioned Atman. No reflection of the Sun 
can be the true Sun ; similarly, everything cog¬ 
nised as “this” is not—Atman and the not-Atman 
is not, and can never be, the Eternal Truth. 


The Master is here, by a positive assertion, 
removing every trace of doubt in the disciple 
who is yet apt to feel, under the earlier Bhakthi- 
‘j#^/m?/(?-impressions, that Truth is the Lord 
conditioned by His name and form. 


/ 


This portion of the Mantra should not be 
misused to deny idol-worship or laugh down the 
miakti-Marga. The one who has evolved into 
n/ er sta g e s of Perfection through Kirtan, Japc , 
L 'tyana etc. are here initiated into a still higher 
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Anxiety of Mother, Sruthi is not to damn the 
aspirant, but to lovingly stretch out a helping 
hand to pull him up nearer to his Spiritual Goal. 

The gracious Rishi of the Upanishad is 
helping the disciple to go beyond the famous 
Coronation Picture of Svee Ramchandraji, into 
the Ocean of Rama Tattwa behind His Golden 
Throne! Through Ram to Ram-Tattwg ; through 
Krishna to Krishna-Tattwa ,' through names and 
forms to the Beyond ! 

Upanishad helps the Devotee to merge into 
the very Essence of the Beloved of his Heart, 
the Lord. Vedanta accomplishes a nuptial cere¬ 
mony between the Bhakta and his Istha. 1 he ful¬ 
fillment of all Sadhana can only be reached when 
the Sadhaka realises that the Lord alone exists 
and even the I-ness and My-ness are nothing 
but superimpositions and dream-stult playing 
their hectic games of self delusion. 

“This can be directly realised and subjecti¬ 
vely lived by every ‘Love-seeker,’ if his devotion 
be deep and ardent enough,” is the repeated 
assertion of the Religion of—Vedanta. Where 
other Religions seem to end, there the Golden 
Avenue of Joy, the Vedanta, starts!! Man is 
but God, as God alone is True; every thing else 
is false. Vedanta guides and encourages, leads 
and pushes us out of our painful Samsar-drcsm 
into the joyous realisation of our wakeful 
personality !! 
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/edanta is no anihilator of Bhakthi. No 
Bhaktha can be a true one unless he be a 
Vedantin ; and no Vedantin is perfect unless he 
be a lover-of-the-Lord. 


“Philosophy without love is madness ; Love 
without philosphy is superstition,” this has 
been the tacit and the explicit declarations or all 
great Acharyas even down to our own era. Let 
us not forget this great fact. 


o 
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MIND IS MAN 


What is the stuff of the mind ? How many 
of you have thought over it ? Even to create a 
orood character in you, you must know what the 
mind is. No doubt it is very difficult to under¬ 
stand what the mind is, but with our intellectual 
perception, the mind is capable of being explain¬ 
ed to some extent by means of parallel stories and 
illustrations. The mind has been explained m , 
our Shastras in different ways. According to 
one definition, the mind is nothing but a bundle 
of “ vasanas” (impressions.) To the modern 
psychologist, the mind is nothing but tempera¬ 
ment. One of the explanations given by Hindu 
Shastras, to understand the mind, is by likening 
it to the River Ganges. 

Now what is a river ? The river is not 
a mere column of water between two banks. It is 
not water stagnant within bunds. The essence 
of a river is in the incessant floio of water from 
its souice to its end. Similarly, the mind is 
in the unceasing flow of our thoughts. 
Thoughts are the manifestations of the mind. 
When thoughts are “flowing” at a great speed 
one following the other unceasingly, that floio of 
thought is called the “Mind.’* If you can stop 
that flow there is no more the mind. 

Again, take the illustration of a lighted 
Agrabathi (Jaw-stick) rotated by the hand. One 
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^ illusion of a golden, effulgent ring, but 

in reality the circle or ring has no existence apart 
from the whirling movement of the glowing 
Agarbathi. Stop the movement and there is no 
more the golden circle! 

The delusion of a shining brilliant ring of 
gold was given rise to because at every moment 
the lighted point was moving and occupying as 
it were all the points, in the circle. But, to° the 
mind of an innocent child, the golden’ ring is 
something absolutely real, solid and luminous. 
Similarly, we in our poverty of intelligence, 
petty human desires, selfishness and misunder¬ 
standings, instead of realising the priceless heri¬ 
tage the great Masters have given to us the 
Vedas, the golden keys to the Treasure-Houses 
of Hinduism, we waste our life in chasing the 
shadow for the substance, and in running about 
aimlessly! Spiritually starved, we have become a 
nation of proud Hindus, making a mockerv of 
Hinduism! ! J 

Sit up! Awake! Prove yourself worthy of 
the glorious heritage. Unlock the doors of the 
wonderful Treasure-House. Make India regain 
her great Spiritual Empire “Let us be Hindus!!” 

If we explain that the mind is the incessant 
flozv of thoughts one after the other, to cognize 
that flow of thinking, we need a light! We can 
read a paper in day-time because there is sun-light. 
~S- Q writing on the paper is not self-luminous, 
where there is no light, the inert thing cannot 
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Similarly, thought is not also 
We can see the flow of thoughts only 
when we close our eyes and not while they are 


open. 


Subtler than the physical body are thoughts 
and the flow of thoughts , i.e, the mind, is illumined 
for us by the Intelligence of the intellect. 
Thoughts in us, the products of the mind, 
seem to possess a vitality greater than the body 
and while most of us would with comparative 
ease feel convinced that the body cannot be real, 
everlasting or true, we would not be able to 
discard the mind so easily. Being nearer to the 
Centre, the Atman, it has an aura, a glory and 
a vitality, although only reflected, having all the 
appearance of the Real. 


The Atma-Prabhav is transmitted to the 
mind and in that glory it functions. It is this 
light that illumines the mind and gives it a 
semblance of Reality .When thoughts are illumined 
for us, we have the understanding of the thoughts. 
The existence of a state of worry, anxiety or 
happiness in our mind is understood by us under 
the illumination of the intelligence of the 
intellect. That we are living so very near the 
Centre of Truth, is not obvious to us. For, in the 
secret chambers of the very obvious resides the 
Lord. Because it is so evident we invariably fail 
to understand it !! 


The light that illuminates the thought 
current in us is called the ‘Chit.’ So then, the 
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thought current is the mind and the mind has 
got an existence because of the wonderous Light 
that illuminates it. How can it reflect for you 
the light “SUPREME ?’ ’ The Atman (Chaitanya) 
within illuminates the mind and gives out a 
semblance of light, and it is with the help of 
this light that it is moving about. The 
mind gets nearer to reality than our physical 
body can through its sense organs. 

But we, in our preoccupations with life, refuse 
to look into the within—the Centre of Light-the 
Light of truth—but fix our gaze turned ever 
outwards ! We attach much value to things— 
material gross and physical. We miss the 
Divine Spark and see only the reflected beam ! 
We applaud a modern scientist, a Western 
Psychologist, who has thrown some light as to 
the secrets of the psychical elements or the 
superficial human characteristics. If reflected 
light can give so much of glory, then what would 
be the condition and glory of one who is the 
very embodiment of Truth. 



THE CENTRE OF THE CFNTRE ? 

RRigRFt rtf ii 

o o *\ 

TFF FqIcF fafe FT RfcFRFTRT 11^11 

Yanmanasa Na Manuthae 
Yenahurmano Matham 
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va Brehmattwam Vidhi 
Nedam Yadidam- Upasathan 

What one cannot feel with the mind, but because Z 

which they say that the mind feels.know 

That alone as Brahman, and not this which people 
do worship here. 

As a result of a self-forgetfulness the 
Supreme Spiritual Centre seemingly comes to 
experience and feel for Itself a super-imposed 
sense of limitation and the consequent confu¬ 
sions. This very “ignorance of the Self” 
expressed in the intellectual zone is the Sell- 
veiling negative thoughts {Avarana) and the same 
‘ignorance’ actively functioning in the mental 
arena gives rise to the stormy insurgence of 
mental agitations called Vikshepa. Identifying 
ourselves with this mind-and-intellect in us 
—veiling and aggitations we come to recognize 
that the mind is the potent factor in us and the 
glory of man is entirely due to his intellectual 
capacities. 

The ruthless intellect of the Rishis dissect¬ 
ing and observing life to discover its ultimate 
Reality, did not spare even man. Like a scientist 
of the day, who would in his apetite for know¬ 
ledge dissect open an innocent guinea pig 
merely to observe the behaviour of its liver, the 
great Rishis also stripped naked the personality 
of man to observe the core of vitality in him. 
Thus, they discovered the ordinary belief in the 
potency of the mind is but a transferred glory 
experienced in the feeling-and-thinking-instru- 
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. man - Mind in itself,being but a product 

ot food (matter), cannot have as such any life- 
potencies. If the mind looks as though it is 
alive and is vibrant with consciousness, its 
vital activity is because of its in contact with the 
Source of all Life-the Self. 

. The labour of the teacher in Kena Upcwishad 
is to arrest the disciple’s attention from its 
usual channels of superstitious beliefs and direct 
them towards a nobler line of thinking by which 
he could independently come awareful of his 
own Real Nature. Thus, here, in the stanza, 
the Master says that the Principle—of Reality 
cannot be cognized by the perceptions of the 
mina but, at the. same time, all the miiicTs 
capacities to perceive things” can function only 
when the mind is presided over by the Life 
Aspect in it. 

A bulb has no light of its own but it becomes 
incandescent when it is blessed by the current. 
Thus, the current is that which makes the fila¬ 
ment in the bulb glow in incandescence ; but at 
the same time the illumination in the bulb is not 
itsek the current. Similarly here, the mind 
cannot of its own accord feel spirituality, but 
all the feelings of the mind are possible only 
because of its contact with the Spirit. 

We have already found how a driver cannot 
get himself run over by the very same car he 
is driving. The moment the driver comes in 
'■th® car, since it has no independent 
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ement of its own, the car stops ! Similarly, 
when the mind takes a “right-about-turn” to 
face the conscious-Principle, it becomes naturally 
incapable of perceiving anything. An unconscious 
inert pot cannot perceive anything that is hap¬ 
pening around it. Similarly, bereft of the spirit, 
the mind has only as much powers of perception 
as a pot in the kitchen has ! 


During the periods TJpasana (devotion), the 
devotee is apt to feel that his mental vision of 
the Lord is the Supreme Reality. This has abso¬ 
lutely been contradicted in the uncompromising 
and clear statements of the Upanishad. A devotee 
may come to ‘see’ or he may ‘feel’ that he is 
seeing in an ecstatic experience the visions of 
Rama or Krishna. Whether it be the inner 
vision of a Devatka or the outer vision of a cine¬ 
ma star, the mental vision is only a “vision,” and 
it cannot be of .the Supreme Reality. The Rishi 
here says, “that alone is Brahman” by which the 
mind comes to perceive things which of its own 
accord cannot perceive and “not that which you 
worship here in the world.” 


Here, it must be carefully noted that the 
intentions of the Rishis are not the same as the 
intentions of the atheists. They are not here 
crying down the faith of people in Upasana and 
worship. That is said here with a sacred inten¬ 
tion of shaking the spiritual seeker from the 
Sadhana-rxit into which the wheels of his pro 
gress have entered and have got themselves 
jammed ! They are to be hauled out with a jerk. 
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_ius, there is no severity at all in this state¬ 
ment, if one correctly understands the purport 
and intentions of the Master. 


<SL 


That Life Centre in us, in the presence of 
which the mind seems to be moving about and 
because of which it has got an existence, is the 
Total Centre of All, the Centre of Centre, that 
vitalises you and me, the ‘CHAITANYA’ that 
would be vitalising your children and grand¬ 
children the Total Truth, BRAHMAN. 

i he mind being but the unceasing flow of 
thoughts, the cessation of thoughts bring about 
die Knowledge of the Power behind the mind. 
The process of restricting the area over which 
our thoughts roam about can be achieved, by' 
regular and continuous practice of Japa, Dhyana 
etc. 


This process of limiting our thoughts by 
concentrating them in Japa etc., helps in trans¬ 
forming even our character. 

We are the product of our thoughts. What 
we think we become. The nobler our thoughts, 
the nobler we become. 

So Japa and Dhyana serve the dual purpose 
of limiting thoughts and changing our nature . e 
fn the course of our Sadhana , mind gets grad¬ 
ually restricted to theYormof Joy, the Lord; 
from the concentration ofthe entire height of the 
Lords Form, we come to fix our Concentration 
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_e and more upon that divinely sweet 

smile on the lips of the Lord; ultimately, even 
the form looses its meaning and significance for 
the Sadhak, when he realises the Bliss in its 
purest form, without a physical form, and with¬ 
out any lip or smile. In the maturity of practice 
in the knowledge that the Bliss is that in which 
he is enveloped and pervaded, he cries out: his 
vivid intuitive experience ‘‘I AM THAT.” 


The goal of the seeker after Truth is BLISS 
ABSOLUTE, and Vedanta shows the Path to 
reach this goal. Vedanta is nothing if it is the 
Universal Religion. It will make a Hindu a 
better Hindu, a Christian a better Christian, a 
Mahomedan a better Mahomedan. When we 
dive deeper and deeper, we realise that our real 
nature is BLISS ABSOLUTE. Let us surrender 
to the LORD, and understand Him to be but 
the Real Self in us. When we have realised the 
Self, we have realised every deity known, every 
prophet born, every seer living. 


: o : 












h CAUTFSOM 

We have reviewed the first Chapter of this 
Great KENOPANISHAD. We saw therein 
that the teacher was explaining to the disciple 
the Source of All Life living within ourselves, 
called the Atman. Although you must have 
noticed that the Master has been referring to one 
or the other of the sources of knowledge (the 
Indriyas) and concluding that these sense°organs 
function because of the Chaitanya or the Atman 
in us, he had earlier said that It is the ‘‘Eye of 
Eye,” "the Ear of the Ear,” “the Mind of the 
Mind,” etc., and in the closing stanza he had 
further elucidated that It is That “which the eye 
sees not but with which the eye sees 5 ’ It is that 
“which one breathes not but by which one brea¬ 
thes” It is that “which the mind cannot reach 
but because of which the mind functions.” 

Thus the Master has in so many different 
ways explained to us this Centre of Centre, the 
Atman, to be the source of All Knowledge and 
this explanation has always been with reference 
to the various sources-of-knowledge that we are 
blessed with. He has never told directly that 
such and such is Knowledge or that this is the 
Soul. 

He has only explained all the circumstances 
to make it circumstantially evident that it is the 
Self. The eye that sees, the breath that breathes 
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: the ear that hears, the tongue that tastes etc., 
when closely observed, are all, found to be impo¬ 
tent without an independent Life-Force in them; 
and, therefore, there must be a Source of Life 
which alone can vitalise them to perform their 
allotted functions. 


m ?r q-^rfa- i 

•NO C\ 

^ m 11^11 

Yat-cakshusha Na Pasyathi Yena Cakshu- 
kshi Pasyathi Tadevu Brahmattwarn Vidhi Nedam 
Yadidatn-Upasathe 11611 

What cannot be seen by the eye, but by 

which the eyes are able to see.know That 

alone as Brahman, and not this which people do 
worship here. 


The idea expressed in the previous stanza 
is again repeated here taking the example of the 
eye perceiving its forms and colours in the outer 
world of objects. The eyes do not see ; the eye 
is only the instrument seeing. The “seer in the 
eye” must be something different from eye itself 
and a Conscious Principle that works behind 
the eye is the Eternal Subject, which is the 
fundamental Truth sought by the Vedantic 
Seeker. “Know That alone as Brahman” etc., 
have already been explained. 

aTcT STTJT ?T sjqtfa q?T STfafo?' II 

trir N imi 
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-Srotrena Na Srunothi - Yena Srotra- 
Midatn Srutham I Tadeva Brahmattwam Vidhi 
Nedam Yadidam-Upasathe ii7ii 

What cannot be heard by the ear, but by 

which the ears are able to hear.know That as 

Brahman and not this which people here do 
worship. 

The same old previous idea, that behind 
the finite organs of the body, mind and intellect 
there is a Conscious Principle, has been more 
and more brought home to the student’s intel¬ 
lectual appreciation, by yet another analogy. 
Brahman directs the ear towards its object, the 
sound. A dead man’s ear can register no more 
any of the finite sounds, since the ear in itself 
is not the hearer. A gramophone in itself can 
enjoy no music ! 

The rest is all as we had explained before 
in the earlier stanza. 

USSTPPT STTfafa 5 TFT: SPJftTcT II 
9T^T 11 dll 

Yat Pranena Na Pranithi Yena Pranah Pra- 
neeyathae Tadeva Brahmattwam Vidhi Nedam 
Yadidum-Upasathae. 181 




That which one breathes not with his breath, 

but by which breath is breathed.know That 

to be Brahman and not this which people do 
worship here, 
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__ In the last of the series of the different 

examples taken from the body organizations by 
the great Rishis, here we have again an explan- 
tion of how, the matter envelopments, in them¬ 
selves impotent and lifeless, generally come to 
exhibit a assemblance of life, because of their 
contact with the Spark of Life in the person 
which is known in Vedantic philosophy as the 
Atman. 


A piece of iron has not got, of its own, any 
heat-potency. But when that piece of iron comes 
in contact with fire, it begins glowing, as though 
it were a piece of kindling fire. If a piece of 
iron happens to be very hot, we know from our 
experience and knowledge that its heat is derived 
during its contact with fire. Heat is not the 
nature of the iron-bar. Similarly, life is not 
the quality or the property of the sense-organs. 
The Indriyas can cognise their respective objects 
only when there is the Chaitanya behind them 
vitalising it. Thus it is only when the Life 
Source in us is connected with the sense-organs 
that they seem to be alive. 

A piece of wire in its own nature has no 
capacity to give us any “shock”; and if a piece 
of wire does so, it cannot be a mere wire, but it 
must be in contact with a live ‘circuit.’ It is 
not the wire that gave xis the ‘shock’; it is the 
‘ current ’ flowing through it. 


So far, the labour of the Guru was thus to 
point out to us the Self, only with reference to, 
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as conditioned by the mind and the Intellect. 
You have read in our history the story of the 
conqueror Allaudin and Padmini. Allaudin 
wanted to have at least a glimpse of the divine 
beauty of Padmini. But she, the true Indian 
Pativrita, would not allow herself to be openly 
gazed at by the muslim conqueror. At last 
arrangements were made to give Allaudin a 
darshan of Padmini as reflected in a mirror. The 
outcast soldier had to be satisfied by looking at 
the reflected form and beauty of Padmini: his 
eyes could not “see” the real Padmini of flesh 
and blood. 


Similarly, we being “outcasts” in the Alma 
Loka cannot be given a direct darshan of the 
Padmini in us. The Guru, therefore, arranges 
a reflection of her for our gaze as it were!! All 
descriptions and narrations of the self in the 
Sruthies can only be a reflected glory of pure 
Existence, the Satchitananda within ourselves ; 
we can be told, and we can understand only the 
Self, as reflected in the various avenues of Know¬ 
ledge we have got, viz. ; the Indriyas, mind and 
Intellect. The Guru cannot and will not intro¬ 
duce us face-to-face with the Self as “this is the 
Self.” All that he can is to show us the Prabhav 
of the Atman, as evident in the workings of the 
sense-organs and in the functions of the inner 
instruments. 


It is something like our conception of the 
State. The state is not in the King nor in the 
ministers. It is neither in the standards nor in 
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B ^Jople,and yet it is the Might enveloping 
... It we function, in It we, the governors and the 
governed have their individual rights and duties. 
Similarly, the Self is a might of Truth dwelling 
in us and pervading about us ; it is neither in any 
sense organ and yet all the sense organs etc. exist, 
function, because of the Self. The eye and 
other members, in themselves though impotent, 
inert and helpless when they subscribe their 
selves to the “State” in us, each gains poten¬ 
tialities and become vital “citizens”. The “State” 
in us is the Atman or the Self. 


Thus, so far we have dealt with, in the first 
chapter, only the conditioned Atman, and not 
the pure Truth, the Absolute Self. The Supreme 
Reality, known as the absolute is, because of its 
Infinite nature, inexplicable in terms of finite 
words. We cannot produce the war of the 
rolling thunders through the frail melodies of 
a flute !! Similarly, words cannot represent or 
express fully the roaring silence of all-full- 
nothingness,Pure consciousness. In their attempts 
at reaching the Absolute, words pant and fall 
back as it were !! 


So then, the only way to explain It, is to 
explain the conditioned Atman; that is all that 
words can do. It is just like explaining the 
Electric current in the wire. Electricity by 
itself is absolute in the sense it can be felt and 
measured but not perceived by our eyes directly. 
Ard yet the current has many manifestations, such 
as light in bulbs, heat in stoves, cold in refri- 
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itors, etc. The light in that bulb is not 
electricity, but its manifestation when it passes 
through it conditioning the filament in the bulb. 
The conditioned sun would be its reflection ; say, 
in a cup of water, and the conditioning would be 
the water-surface. Certainly from the conditioned 
sun, we can have some conception of the sun, 
his glorious nature of light and even heat. But 
to consider that we have known the sun from 
a vision of his reflection would be a lie !! Thus 
Atman being beyond the words, the only way 
we can give an idea of the Self through words 
is an explanation of the conditioned Atman. 


Thus all that we have so far gained is only 
a knowledge of the Relative-Reality, the condi¬ 
tioned Atman. Not of the Pure Self. 


KHANDA-II. 

ife Tfl i <cf sr^pjft 

O 

fefeur ii ? ii 

Yadi Manyse Suvedeti Dharamevaf>i Nunam 
Twan Veththa Brahmano Rupam. Yadasyatzvam 
Yadasya Deveshvatha Nu Memamsyameva The 
Manyae Viditham. 

The preceptor here hastens to warn his disciple :- 
“If you think, ‘I knew well, it is certainly but 
little-the form of the Brahman you have known 
as also the form of the Devas. Therefore, I 
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thou thinkest is still to be 



The warning is probably because the Guru 
could see in the face of the disciple a glow of a 
satisfaction and a self-confidence of pride at the 
understanding! The teacher reads the face and 
gives a timely warning “Ifyou think that you know 
the Atman well, you are indeed a fool. I have 
said that the Atman is the ‘Eye of the eye’ etc., 
and the same is the Chaitanya in the heavenly 
forms of the Devas also. But because of these 
statements in the last chapter if you conclude 
that you have ‘realised’ Atman, you are sadly 
mistaken.” 


A poor man might mistake that he has seen 
all that is to be seen by merely gaining an 
entrance up to the open portico of a palace. By 
standing at the outer door of the portico he has 
seen nothing of the glory of the palace ; he has 
to enter in and walk round and visit the most 
inner chambers of the palace, then only he can 
have through “ideas” of the luxurious magni¬ 
ficence of the palace Prabliav. Likewise don’t 
run away with an idea that you have known the 
Self by what has been so far heard. Walk in! 
Roam within! Watch, look, observe and live the 
palace atmosphere. Enquire more and more into 
the conditions, nature and the layout of that 
voiceless palace of Truth, the Atman. Gain 
through the use of intuition and intimate personal 
experience of THAT much intellectual compre¬ 
hension of the Conditional Truths. Delve deeper 
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tee the pure Existence : what we see, hear ; 
etc., are all conditioned Truths. Pure Truths 
lie behind and beyond all names and forms. 
And at the realisation of the pure Existence 
all names and forms get merged into that: for 
all that are there beyond the palace of existence 
are non-existent!! 


The coat and the pant hanging in the hangers 
have all the limbs and possess their forms and 
names. But even if it be the royal lace-coat it 
shall receive no salute even from the ordinary 
Chowkidar of the palace. 

Your coat hanging upon the hanger is not 
embraced by your wife, nor your hanging trousers 
hugged on by your children! 

Neither the lace-coat nor your suit of clothes 
can excite any emotion so long as they are not 
vitalised by the wearer!! The king enters the 
suit and reverence, respect, adoration are all 
(received by it). 

A police-officer’s full kit gets no salute as 
long as it is hanging on a peg in the wall corner ; 
but the moment he enters in it, every one salutes 
it!! 


Similarly, the physical body has its respect 
only when the Swami, the atman, is within it. 
The moment the Swami has walked out, no 
more salute to that carcass, no adoration, no 
respect. 
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would 

openly discuss it. The questioner asked “bwami- 
ji, you say that the Atman as it were walks out 
when the body falls down to rot and decay, a 
condition called death. But even if the Chaitanya 
has gone, there is existence for the mass of 
matter left there as the dead body. Is it then 
right to accept two different existence; the 
existence that has walked out and the existence 
that remains ?” 
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very 

here 
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Jne of you raised a question 
imnnrtant one and so Chinmayi 


First of all, let this Sadhu register his deep 
appreciations for the glorious student’s indepen¬ 
dent thinking. It is only a few who can come 
to have such a doubt. 

This doubt can easily be solved by an illus¬ 
tration. Yonder is the wall wherein is spread out 
evenly the Sunlight. I take a mirror and flash 
on the wall a beam of reflected light. The spot 
where the reflected light falls is certainly a parti¬ 
cularised spot, brighter and easily distinguishable 
in the Sun-lit wall area. We may by tilting the 
mirror slightly, change the position of the reflec¬ 
tion on the wall. But wherever the reflected 
beam is beneath, it would always be the light 
which is spread out generally all over the wall. 
The beam from the mirror only adds to the in¬ 
tensity at its point of striking on the very surface. 

Similary, Truth, pure-Existence, is equally 
snread out everywhere. But a reflected pool of 
light, is catered, as it were, by the individual 
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-equipment (the antahkarna ) which 
is the ego in each individual. The particularised 
entity is no more cognizable in the body of the 
dead ; but the general all-pervading existence is 
the bones, flesh, skin, etc., of the body. They 
decompose ; but the decomposed matter also has 
the general spread of the Absolute Existence. 

Now Chinmaya has answered your question. 
The coat on the hanger has no “personality,” 
so long as the wearer is not in it. So long as the 
Atman not ‘pervading’ over any given name-and- 
form, it is not a living entity, but dead matter, 
The house of matter, the body, is sacred only so 
long as the Divine Presence is gracing it. Once 
the Lord, Atman , has departed, the temple 
collapses. 

The difference between man and man, man 
and animal, and the consequent plurality ‘are all 
caused by the difference in the “reflecting” sur¬ 
faces ; the Source of Light, the Atman is the 
same. Only we have some mirrors dusty, others 
clean, others convex, some concave, etc. like 
difference between you and your brothers, you 
and your uncle. 

In other words, plurality is only in the con¬ 
ditioning and is consequently in the ‘conditioned 
Atman/ In its reflections we see difference but 
the Sun is ever only one. Beyond the mind and 
the intellect, beyond the Indriyas is the Truth, 
the vitaliser of them all, Only Source of all their 
reflected glories. Conditioned Atman alone can 
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explained for discussions and intellectual 
grasping. The Scriptures and the Teachers ex¬ 
plain only the Conditioned Atman. Pure Atman 
is to be experienced individually by the disciple 
all for himself. 


Often did the Master repeat at the end of 
the discourse that what we were discussing was 
only “the conditionedremove the conditioning 
and realise the Self.” At this Chinmaya was 
compelled to ask his Guru one day : ‘‘Swamiji, 
why not then remove the conditioning and ex¬ 
plain the pure Brahman ? Why say that It is 
the ‘Eye of the Eye* without the eye-condition¬ 
ing ?” There was no direct reply. The Satsang 
was in full progress. Even Chinmaya was slowly 
forgetting the doubt, as the lessons proceeded. 

All of a sudden Shri Guru Dev said : “Chin¬ 
maya, get me some water to drink.” Surprised 
at this unusual thirst in such a cold climate as 
Gangothri and at such an early hour, the disciple 
brought a clean / ota of water. He placed it in 
front of the Guru. 

“What is this asked the Guru, in an 
assumed air of anger. “Swamiji, this is the water 
you wanted,” murmured the over-awed disciple. 

‘‘But did I ask you for a Lota ?” roared the 
Master “or for water ?” Take the lota away 
and bring me the water.” 

“But Swamiji, how.Lota.without 

Lota.water.how water.Lota.,” 
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the agitated, confused, 

ed disciple. 


<SL 

and confound- 


‘‘Never mind,” in a soft encouraging tone 
said the Master, ‘‘nobody can convey water 
without a vessel. So too in conveying the 
Knowledge of Truth. Absolute Truth cannot 
be explained in words. Just as you cannot 
bring water without a vessel, so too we cannot 
express Truth except through the medium of 
some one or the other of its conditionings. Hence 
it is that the Sruthies as well as the Gurus 
explain only the conditioned Truth, instead of 
the Absolute Truth.” 


Any amount of intellectual understanding 
of the conditioned Brahman will not take us to 
our goal. The spiritual thirst in man can be 
satisfied only when he breaks away from the 
shackles of his limitations, and soar high to his 
full divine stature of God-hood. And this can 
be accomplished only by an intimate subjective 
experience of the Sadhaka of his own Real 
Nature, to be of Eternal Existence-Knowledge- 
Bliss. 

To gain this intuitive experience, the instru¬ 
ments necessary are a purified mind and intel¬ 
lect. A mind that tosses the least is called a j 
pure mind. The tossings are caused by desires, 
hatreds, lusts, passions and such other negativi¬ 
ties in our psychological make-up. The mind 
scared, as it were, by its impressions, ( Vasanas) 
throws out for us the external world of objects, 
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as the picture in the film-reel gives us the 
story, on the screen. The cine-goer during the 
show identifies himself completely with the 
picture and comes to suffer or enjoy the sorrows 
and joys of the hero and the heroine. 


Similarly, we have the external world, 
thrown out for us by the play of the vasanas in 
us, as objects and circumstances, forming among 
themselves the world for us. Identifying our¬ 
selves with this world, we weep and laugh, sob 
and smile, dance and roll. Torn between hope 
and despair, failure and success, loss and gain, 
the mortal lives the gruesome pains of a life of 
limitations. 


The reality with which we should accept 
the external world of objects and circumstance 
is only as true as the reality , we claim for the 
‘hero’ in the pictures during our stay in the 
picture house!!! 

But when we are so entirely engrossed with 
the outside world, the ATMAN-DARSHANA, 
the vital, intimate, subjective experiences of our 
real self, becomes impossible. We have to 
remove the Vasanas in our mind ; such a pure 
mind can no more throw any intelligent “story” 
on the “screen” and so we will not be forgetting 
ourselves in our preoccupation with it. 

The only known method of erasing the 
Vasanas is by scraping the mind clean!! This 
is equivalent to holding, say, a piece of sand¬ 
paper close to the “film rolls” in the machine 
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X&fr'it winds and rewinds itself, revealing the 
“story” to the audience. In time, the scratches on 
the “film strip” shall erase much of its distinct 
charms. Soon we shall see but a blurred vision 
of filtered light interspersed with patches of 
darkness!! 


In the mind-film the ^awt/ws-picture can be 
erased by the scraping of it with Bhakti-Sadhana 
consisting mainly of constant repetition of His 
Names. Nitya-Nirantara-Iszoara-Chintan, cons¬ 
tant remembrance of the Lord, is the cleansing 
agent to be used if Man’s mind is to be purified 
of its vasanas. 


In a “clean” mind Divinity comes to mani¬ 
fest in all Its Absolute Glories. “Thou Art That.” 
Even a rogue, a sinner can attain the final and 
supreme concentration. “Here and now,” is 
the promise of vedanta. 

Live in constant remembrance of the Lord. 
Fight down the wrong negative values in your 
psychological make-up. Lead a pure life of 
positivity. Serve all. Love all. Be kind.' Be 
pure. Be patient. Be tolerant. Be Sincere. 
Bathe your life in unrestricted limitless love. 
Surrender to him and thus eliminate all selfish¬ 
ness. Rise to your own Divine Nature. 

Serve, love, purify, Meditate and Realise 
the Godly nature through constant NARAYAN 
SMARAN. 


OM OM OM 


<8L 

PURE TRUTH 

So then we have found that fire can¬ 
not burn fire, though fire burns other objects 
that are thrust into it. Water cannot wet water. 
Water can wet all other things in the world but 
not water. We cannot say that the Ganges 
water is wetting the well water even though the 
well be near the Ganges. Similarly, the Absolute 
Knowledge cannot know Itself, because, that 
Supreme Reality cannot be known by the ins¬ 
trument of Its own “play.” 

We have been finding that all the descrip¬ 
tions given by the Gurus were the descriptions 
of the conditioned Atman. Just as, a play-field 
is for students and children to play, the play- 
field is not for its own play ; it cannot play in 
itself by itself. The play-field is only a field for 
the children to play on. The field is not playing. 

Similarly, the Knowledge Supreme is the 
field in which these avenues of knowledge come 
to play and therefore, these avenues of knowledge 
cannot by themselves independently reach It. 
So then, when we find the Guru warning: 
“Don’t go with the idea that you have known 
the Atman well, and if you think so, you are a 
fool,” we have to carefully inquire into it so that 
we may understand the conditioned Atman. 'Chen 
we shall try to get at an idea of the Pure Eternal 
Self. 
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/hat you have asked me is only about the 
conditioned Atman as your question _ is, “vvhat 
directs the mind to go forth. ?” I have given 
you the answer too, but I know you much better 
than you know yourself! I know from the nature 
of your question that you are .asking for some¬ 
thing more than the conditioned Atman because, 
you are a seeker of Moksha, (liberation), and the 
Knowledge of the Self alone gives us Eternal 
Satisfaction Supreme. 


The disciple in short had asked for the 
unconditioned Atman. The Guru explains further 
to the Sishya and says that the dynamism behind 
the eye which makes that instrument see things, 
is in Itself, the Life Centre, the Centre of 
centres, the Eternal Blissful Atman!! 

A villager visiting for the first time a city, 
in wonderment would ask, “how is this bulb lit ?” 
and if his friends be sympathetic, they will not 
stop merely by explaining that the “light is lit 
when the switch is on”, but shall explain to 
him the current and the filament etc., and thus 
satisfy him completely. Thus, even though the 
disciple asked an explanation for the visible 
manifestations of the Supreme Reality, under¬ 
standing the unsaid query behind the question 
as a desire to know the pure Atman or the Life 
Centre, the Guru, in heavenly kindness continues 
to explain. “So then,” he says, “if you think 
that what I have explained till now gives you 
what you asked for, you are mistaken! I have, 
not explained!!” 
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jy The manifestations as light, air etc., are 
rst explained to the villager and through them, 
he is introduced to what lies beyond them, i.e. 
the cause of that manifestation which is an iin- 
the power running through the wire ! Similarly," 
the Guru explains to the student, the Vitalised 
behind the “Eye of the Eye”, ‘‘the Ear of the 
Ear”, etc., and then he says that if you think 
that this is Atman t you are again mistaken!! 
The Guru indicates that beyond this conditioned 
Atman , there is the Truth which has got nothing 
to do with the conditioning. The conditionings 
ever keep on changing. The ear, nose, intellect, 
mind, etc., are indeed necessary for us to provide 
a proof of the Vitality of the Life Centre, just as 
we must have a Lota in which to convey water!! 


Through the conditionings alone can we 
have any idea of the Life Centre or Life Power. 
First we understand it with reference to these 
manifestations, and then we shall reach the goal 
and experience it without the manifestations! 

We have got here the warning that ‘‘if you 
think you know well, you know very little,” 
because none of us nor the Masters can ever say 
that Atman is “ understood” or “ known ,” since the 
Atman is not knowable, but is the knoicing-prin¬ 
ciple. Brahman or Atman is not seen, heard or 
understood or known as an object. I can see this 
form of the Microphone, and you too can see this 
form, because this form is different from me 
and you. You can see your hands or fingers and 
admire their beauties in your spare moments ! 
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lecause, the fingers are something difF- 
erentTrom the instrument of seeing, the eye! 
But you can never see your eyes yourself! 
Similarly, the Atman that sees, understands, 
knows, and perceives cannot be perceived, 
known, understood nor seen! 


§L 


What can we do then ? When we have 
ended our ego, there is no question of the “I”. 
The Atman alone remains then as a vital personal 
experience. There is no “I" at all, at the end 
of successful Sadliana, so that this despair need 
not be ours. We shall become Truth ! 


A man bathing in the river loses his gold 
ornament and desparately searches for it 
repeatedly in the water and at last gets it. His 
joy is inexplicable at the moment of getting 
it. But how will he explain his joy ; there under 
the water his sense of speech is hushed and so 
he cannot express his joy at that very moment. 
Similarly, the Atman is beyond explanation 
at its very moment of experiencing. You can 
only meditate yourself into it. There is no *F 
and ‘you’ remaining at all during the final 
moments of Beatitude. “This merger is possi¬ 
ble,” is the daring assertion of all the Vedantic 
seers. 


Every day, we are living through three 
planes-of-consciousness. What we see in the 
Waking-state is contradicted by that in the 
Dream-state. The food that we have taken in 
Waking-state world is not available in our 
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-condition, because after a sumptuous 
meal, we can go to bed, and yet, can experience, 
within a few minutes, a dream-starvation. Also 
the moment we come out of the Dream-world, 
the feast we had consumed there will not at all 
end our Waking-state-hunger!! What is real in 
one plane is not real in another plane. When 
you go to the Depe-sleep-state there is neither 
the Waking-state-world nor the Dream-world ; 
both of them are contradicted ! 




There is yet another State of Consciousness 
called the FourthState, discovered by the great 
masters of the Upanishads, viz : the Thuriya 
state,” otherwise known as the God-consciousness. 
The plane of God-consciousness is thus the 
Fourth State. In this State of Perfecttion, we 
shall realise that all the other three planes of 
consciousnesses are but a long, long dream! All 
S adlianas are but a conscious effort to transcend 
the pain-ridden limitations and rise into the All- 
Bliss, All-Perfect-Realm of the Fourth. 

• Now we do not have any experience of this 
transcendental Fourth State or its Divine might, 
as we have come to believe the Jagat-T) ream as 
real. 


A salt-doll tied to a string and dipped into 
the ocean will not come back when pulled up to 
report the depth!! The doll gets melted into 
the very form of the ocean ; the salt-doll 
was ever the ocean ; it was born from the ocean. 
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had for a period an identity of its own 
and a form. But once having reached the 
bosom of its own “Nature” and remaining there 
for a time, it becomes the very ocean that it 
Eternally was!! 


That is, the doll-ego which exists as a 
superimposition upon Truth, Pure Salt, assumed 
for a time certain false forms and names. But 
when actually at last it entered the mass of its 
own nature, it got merged there with its own 
swaroopa. 

Similarly, in the Fourth State, the Thuriya 
because there is no instrument for Vikshepa, 
(tossing of the mind) the Bliss of our oneness 
with the entire universe is experienced. 


On Om, we superimpose, as on an idol, the 
three states of consciousness. Om is made up 
of three sounds, A, U, M, wherein the Sadhaka 
superimposes on sound A the Waking-state ; on 
U, the Dream-world ; and on M, the Deep- 
sleep state. The long drawn M-m-m m hum 
of OM is to represent the Thuriya state, and the 
silence between each OM chanted, is the final 
subtlest point to fix the attention of the medita¬ 
tor. By then, the mind of the meditator 
becomes so pure and steady that once he 
succeeds in plunging into the depths of this 
Bliss-Silence, his mind is no more and he expe¬ 
riences the Transcendental Truth. 
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This subjective Experience alone can give 
us the Knowledge of the Pure Atman, Truth 
without its conditionings. In this subjective 
Atma-anubhav alone can man reach the fulfil¬ 
ment of his life’s Divine Mission. 


“MRITHYORMA AMRITAM GAMAYA.” 
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TOE DREAM MIRAGE 


We have so far examined the illuminating 
Factor, the Chaitanya in us, with the aid of 
metaphor from a beam of light striking a reflect¬ 
ing surface and producing a pool of reflection. 
The reflection thus thrown forth by the Intellect 
is called technically in Vedanta as “Chitabliasa 
Chit, the Chaitanya, or the Illuminator and Its 
Abhasa meaning Its reflection. Just as the Sun 
is seen reflected in a pool of water, so too, the 
Chitabhasa is recognised in the mental pool when 
the Light of Truth strikes the mind. This 
Chitabhasa thus playing a false dalliance in the 
mental theatre, is the false toy-monster called 
the Ego. The annihilation of Ego, it is said, 
with a divinely sweet persistence in Vedanta, Is 
the experiencing of Truth. This being the 
promise given by the Sruthi, we shall be 'better 
equipped to undertake our pilgrimage to Truth 
if we know some intimate characteristics of this 
Ego. 


The Supreme Intelligence, the Atma- 
chaitanya, eternally self-effulgent, shines ever- 
bright at the centre of the centres in the human 
heart. It gets reflected as it strikes against our 
intelligence. As we are living to-day in a passi¬ 
onate hunt after sensuous objects, our intellect, 
along with our entire attention, is turned totally 
outward. Thus the Flame of Reflection, the 
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is slightly at an angled, like 
an angry serpent just before it strikes to bite 
Naturally, a pool of reflected light is thrown 
it were in front of the original Light Supreme. 


as 


Like innocent children, who get frightened 
at their own shadows, we fall a prey to many a 
hallucination produced by our own misunder¬ 
standing that the reflected light is the Truth 
Absolute. The reflection, as we know, depends 
entirly upon the condition and nature of the 
reflecting surface. At the moment of mental and 
intellectual agitation, the Chitabhasa seems to 
tremble and dance in a mad revelry. When the 
intellect is dimmed by the fumes of jealousy, 
anger, passion and lust, the ego-centric entity 
in us modifies correspondingly ; thus we see one 
who is ordinarily a quiet innocent decent guy, 
under the stress of anger and lust suddenly 
deforming himself into a dreadfully ugly monster. 
In every Dr. Jekyll there is a manifestation of 
Mr. Hyde every now and then. 

So long as the intellect is turned outward 
propped up by our mortal desires, this ego-centric 
delusion and the consequent sense of separa- 
tiveness will continue in us. With the sense of 
separativeness, naturally, the entire chains of 
sorrows come to shackle us and make us victims 
of our own bondages. The attempt of a 
Mumukshu is to end these sense of limitations 
and rise to a plane of existence where he shall 
rest in peace eternally. Sukhaprapthi and 
Dukkhanivarthi is the aim of the burning 
aspirant. 
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mhmavidya as contained in V edanta, eaters 
to this nameless and formless, and yet^ all the 
same most poignant, unrest of the Soul, by 
prescribing a certain discipline of the activities 
of one's mind and intellect. The extrovert 
nature in us is the cause of the ego-sense : ending 
the ego is reaching the perfect. When by practice 
of self-control our sense-organs have come to an 
extent under our control we, the Divine-Lives, 
start the practice of enquiring the self within 
through deep and long meditation. TLhese 
Vedantic Sadhana when continued during a long 
unbroken interval, brings about a slow closing 
down cf the extrovertness in our intellect. 


<SL 


We have already found that the intellect 
when it raises its serpentine hood, in its outward 
running nature, throws a pool of reflected Atmic 
Glory called the Ego. When during Sadhana ; 
the student through self-discipline effects 
(develops) more and more interovert nature 
the false pool of light moves towards its origin, 
until at last vGien the intellect is entirely turned 
within, the reflection coincides with or merges 
into the original, the Reality. The Ego shall 
then get totally sublimated and ours shall be the 
transcendental experience of our own true nature 
...God-hood. This is the fulfilment of our life 
This is success Supreme. I his is achievement. 


All the same, this Final Experience of our 
Eternal Nature is not an objective knowledge 
but an intimate subjective experience. As such 
it is rather difficult for language to express t.us 
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— * experience, just as we can only mumble 
eloquence and yet fail to express our deep love 
xor our mother or sister or son !! However 
much we may explain the joys of eating a laddu, 
we may to an extent succeed in expressing the 
grosser objective aspects of it. We fail in our 


attempt to convey the subtler subjective expe¬ 
rience of the laddu- taste as such ! Hence we have 
the disciple’s words in the following mantra: 


cP? *TT T ^ ^ \\y\ 

Naham Manyae Suvedeti No Na Vedeti Veda Cha 
Yo Nasthad Veda Thad Veda No Na Vedeti 
Veda Cha. 


I do not think I know well. But not that I do 
not know ; I know too. Who amongst us com¬ 
prehends It both as the Not known and as the 
Known —he comprehends It. 

The Guru’s kindly critical warning was that 
the Self is not known as an object other than the 
knower himself, and that all such understandings 
are but the comprehensions of the Intellect and 
Mind and not the true Experience of Truth via 
the Divine-Eye, the Intuition. The disciple’s 
answer as contained in the stanza is quite 
revealing and expressive. 

The student admits with reference to the 
memories of his own Transcendental Expe¬ 
riences of pure Self, that certainly, his knowledge 
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, not as his knowledge of chairs and 
tables. An object other than yourself can be 
known by you as 'well’ or ‘not so-well etc. 
But your knowledge of yourself is not the same 
as your knowledge of your son or wife. I know 
myself through and through—better than any¬ 
thing else in this world. The Self-Knowledge 
is a million times more subjective and, hence, 
the Knowledge of Self-awareness is too deep 
for words to express. 


Words, after all, can express and thus convey 
knowledge only through a series of references to 
to known experiences. In short, language must 
break in its attempts to express the In-expressible, 
because, the Experience of Truth is not an 
impression received by the mind of an c object 
but is the Self-awareness of Pure Consciousness, 
gained when the mind of the Sadhaka gets 
annihilated through his yoga sadhana. Language 
plays only in the field of the mind and intellect 
and their death-dances!! 


The more the intensity of an experience the 
subtler becomes the words and the more loose 
the construction of the sentences. Hence, we 
have in this sacred Mantra a statement seem¬ 
ingly self-contradictory but in fact an expressive 
representation of the feelings felt. Phe student 
comparing his intuitive experience of Truth with 
his ordinary sense experiences of the world says, 
“I do not think I know well.” His knowledge 
of Truth though complete and ft ill, it is not, he 
feels, anything like his knowledge of a table or 
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of the objects of the 
le functionings of the 
sense-organs and through a process of estimating 
the mental reactions caused by them. But the 
student here has gained, certainly, a very inti¬ 
mate knowledge of the Self in him; and yet it is 
not as “an object other than himself.” The Self 
is recognised as one’s own real nature, is the 
uniform experience of all Masters. 

Though, thus, strange be his discovery, 
stranger seems to be his mental condition after 
i his self-discovery. He has realised that he is 
Knowledge Itself. And yet, his difficulty is, in 
that, his realisation is not in the knowledge of, 
but it is in the knowledge as : that is, he has 
not realised the Self as we realise, for example, 
our thoughts in us, but he has realised the 
Knowledge as such. 

To the western philosopher such an expe¬ 
rience is so strange and abnormal that he cannot 
understand or appreciate the student’s mental 
situation. Thus, in the foreigner’s unsympa¬ 
thetic approach, he reads in the Upanishadic 
Mantras nothing more intelligible a sense than, 
‘‘mere blabberings of a humanity in its child¬ 
hood.” And indeed even to the modern educated 
Hindus this Mantra is but the mad ravings of a 
youngster suffering from hysteria and melan¬ 
cholia !!! 

Though he admits that his experience is 
something novel, strange and unparalled, yet, 
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^the same, he is not ready to suspect it, 
scause, his awareness of It is so intimate and 
full. The only way in which the poor mortal 
in him could express the Immortal he is, is by 
quoting (or with reference to) others who have 
also experienced intuitively same Truth. ‘‘Who 
amongst us comprehends It, both as the not- 
known and as the known, he comprehends It”. 


Agama (tradition of Masters) is the only 
evidence with reference to which one can express 
experiences transcendental. Even the Scriptures 
adopt this means and often put statements into 
the mouth of some ancient Master or other. 
The same method is adopted here by the disciple 
in Kenopanishad when he tries to discuss his 
inner intuitive experience of Truth with his own 

Guru. “Who among us comprehends It. 

.comprehends It. both as the not-known and 

as the known, he comprehends It.” 

II311 

Yesyamatam Thasya Matam Matam Yasya 
Na Veda Saha Avigyatham Vijanatham Vigyath - 
mavijanatham. 11311 


He understands It, who comprehends It not; and 
he understands It not, who feels he has compre¬ 
hended It. It is the unknown to the Master of 
True knowledge, but to the ignorant It is the 
known . 


This Mantra is a direct statement of Mother 
Sruthi explaining the Truth for the benefit of Her 
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oLuJents. The maximum that the language can 
do in explaining the Infinite is to state as She 
has done in the second line of the Mantra. The 
moment we comprehended a thing, it is always 
through the instruments of our comprehensions 
and understandings. They being limited the) 


cannot but fail in grasping the whole. Whatever 


those words can express must necessarily 
something grasped earlier by our understanding. 
Thus, as we have already noted. Truth expressed 
can be but the conditioned or the limited Truth. 


Language of intuition alone can soar to the 

Realms of Pure Consciousness. Truth defined 

in words is Truth defiled. The Supreme 
Reality when experienced shall be known as our 
own real Self. A pen in a dark room when 
brought into the verandah may be considerec. as 
illumined by the sun. But it would be absurd 
to say that a thing in the sun is illumined y 
the sun : illumination being the very substance 
of the sun. The function of illuminating can 
have a play only where there is darkness also. 
The Self which is Knowledge Absolute cannot 
be known by another knower other than ltselt. 

The sun never illuminates itself since it is lign 
itself. 


OM TAT SAT. 
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KILL THE EGO 


A Marwari Sait of Bombay, a few years 
back, had to suffer some six months of sleepless 
nights due to the persecutions of a bug that one 
night entered his brain through his ears! Every 
fifteen minutes, and sometimes oftener, the 
bug would creep round his inside skull seeking 
for a more edible portion of it. The Sait went 
round the globe meeting all the possible specia¬ 
lists and yet had to return to India with his pet 
disease uncured. However, the Sait heard of 
great doctor in Lucknow and thus reached that 
city with newly lit up hopes. The Doctor 
examined him elaborately and reserving his 
opinions to himself declared that he would, try 
his best! 

Weeks passed. The Sait was almost raving 
hysterical as repeated sleepless nights of agony 
and pain broke down his nervous system bit by 
bit. One day the doctor approached the patient 
to inform him that in case the Sait could afford 
to send a man to the Western-Front, the 
doctor could exert his influence with the military 
Red Cross and, thus, would procure a special 
injection medicine prepared by the Germans. 

Any expense, if it could relieve him of this 
agonising pain, it was cheap, for the Sait. Again 
months passed. Despaired, and hopelessness 
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day the doctor 
in all cheer and smiles approached the patient 
and showed him a parcel, “here is the medicine! 
Now the miracle will be done. There are three 
tubes here ; with one we can . make the bug 
swoon down for at least two three days ; the 
second, injected after a week, would kill the 
bug ; and third, would make the dead one come 
out of the ears.” The Sait was naturally much 
relieved and felt extremely hopeful. Was not 
the rare German specific for all bugs in the 
brain procured at such a heavy cost ? 

The next day the doctor with half a dozen of 
other specialists attended the patient in the well 
equipped operation theatre itself and adminis¬ 
tered the first of the three injections. As told 
by the doctor the bug in his brain did swoon, 
and the patient had a restful night—probably, 
the first night he had slept so soundly after many 
a month. However, after three days, the bug 
had started as usual creeping and crawling round, 
eating the brains and burrowing holes in it!! 
The merciless bug!! 

A week passed. Again the operation- 
theatre scene was repeated. And the patient 
then onwards felt that the bug was really dead. 
During the week the patient was never even for 
once, disturbed by the enemy in his brain. 

On the day when the last of the injections 
was to be administered all the medical college 
students were called round to attend the 
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jfcion theatre. All the elaborate precautions 
paired for this serious and strange injection of 
the costliest and the most rare German-medicine 
was enacted faithfully and last of the injections 
was successfully carried out. After half an hour 
the patient’s ear was carefully washed, and lol, 
in the ear-basin was seen floating a dead bug ! 
The doctor lifted it with a pair of forceps to the 
gaze of the satisfied and contented patient. 


<SL 


The patient was wheeled out of the opera¬ 
tion theatre. The doctor went up the door and 
closing it carefully wheeled round to face the 
silent audience, a team of wondering students 
who were surprised that they should be invited 
in to attend but a mere injection!! 


“Friends,” addressed the practical scientist 
Vyou have been watching so far the cure of a 
very painful disease for which the patient could 
not get a cure all round the globe. And strangly 
enough the German injection bottles were noth¬ 
ing but tubes of distilled water which I had 
procured from the local chemist round the corner 
in the street. The most difficult part of the 
operation was, confessed the doctor, the hunt 
that I had to make yesterday night for a live 
bug. When atlast I got one I pressed it care¬ 
fully between my fingers in one end of my 
kerchief and preserved the dead carcase, which 
was dropped into the ear-dish before the ear 
washing ; and it was that dead bug which I had 
hunted out last night that you saw in the ear-dish 
May be the means are unfair but, for an unrea- 
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patient’s imagined diseases the only 
be only the false medicines of mere attributed 
powers.” 


Viewed spiritually, we all are living the 
delusions of the Bombay Sait. We are suffering 
the pangs of only an imaginary ‘bug’ in us. 
Identifying ourselves with the ego we come to 
entertain the wrong notions of ‘I’-ness and 
‘My’-ness and the consequent sufferings, sorrows, 
limitations, finiteness etc., etc. Now we need a 
Lucknow doctor who will kill for us the bug-in- 
our-brain, the ego-sense, with the rare medicine, 
the Atma Gynan , which when its purpose has 
been served, shall be recognised as nothing new 
or rare but is only our own Real Nature!! 


The Truth, ever effulgent in Its own Light- 
Wisdom-Power nature, presides over all our 
activities outside in the world and inside in our 
minds. We found how this Light Supreme gets 
reflected in the Intellect and produces the ‘Bug’ 
for us, the Ego-Pool of Light!! And there, the 
metaphor was deliberately stopped so that you 
may get some time to think over those ideas. 

On realising the Real, the unreal vanishes; 
when the Bhakta in devotion and love melts 
himself into the prabhav of the Lord of his heart, 
the experience of this Para Bhakti is one of the 
Supreme Consciousness. The experience of all 
Masters is the same at the point of final culmina¬ 
tion of all their sadhanas. Whatever the path 
pursued. Truth is the central temple where the 
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. ilgnms must finally reach. In the presence of 
Truth, at the moment of his experiencing, there 
shall never be an experiencer separate from the 
experienced. 


The Vaishnavites who belong to the 
Madhava and Ramanuja orders, in their philoso¬ 
phies, based upon duality, claim that the realised 
God ever remains eternally separate from, an 
equally eternal quantum called the separative 
ego-sense in the Sadhaka!! But, to the Vedantin 
in his realisation of the Non-dual Truth there is 
nothing but one Homogeneous Experience of 
Pure Consciousness Divine at the summit of his 
spiritual perfection. 

The Dwaidin complains that if we become 
ourselves Bliss Absolute who will then enjoy, 
the joys transcendental ? They seem to be 
worried with a desire to enjoy, although it be 
of a transcendental nature. To the Vedantin,. 
in his extreme sense of renunciation, dispassion 
and discrimination, he has discovered the futility 
and hollowness of an enjoyed joy gained by even 
the experience of a God other than himself. The 
Sruthis are unanimous in their declaration that 
anything other than the Enjoyer of the Knower 
is false and that Peace Infinite can only be 
gained by one who has come to live in entire 
identification with the Self, The Knower. The 
Sruthi declaration, that It is beyond tne knozvn 
and the unknown, The Knower Himself, is amply 
self evident. 
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__ faking our metaphor of the reflection in 

a strip of mirror, we may now make an attempt 
to understand this process of the merger of the 
ego with the Source of ego. Supposing very 
powerful arc-light is placed before a strip of 
mirror. We know from the observed rules of 
reflection that the reflection would be always as 
far behind the mirror as the object is in front 
of it. Supposing the arc-light is three inches 
in front of of the mirrot ; the reflection is then 
three inches behind the mirror. 


<SL 


The Knowledge Absolute shedding Its Light 
of Intelligence is in front of the reflecting 
medium, our human intellect. A spiritual aspi¬ 
rant, through discrimination, comes to live the 
nobler values of the higher intellectual life and 
thus gains slowlv and slowly a degree or intiO- 
vertedness. We found that thereby, the Pool of 
Light, the false ego, gets merged with the 
Source. The Bhakta becomes meek, tolerant, 
selfless and divine. And yet, even at that state 
of full divine life the Sadhak gains no subjective 
experience of the Truth that he is. 


From this state of spiritual progress, the 
next lap of his pilgrimage is, what is generally 
termed as, constant abhyas. What actually 
happens when one continues his meditation 
exercises is, figuratively speaking, that the reflect¬ 
ing medium intellect slowly gets moved nearer 
and nearer to the object, the Light of the oelr. 
Soon a state comes when the reflecting suirace 
is in contact with the object. 
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hen the arc-light on the laboratory table 
is thus in contact with the mirror strip what 
should we expect ? For a short interval of time 
certainly the mirror would provide for the 
observer a clear reflection ; herein the reflection 
is as far away from the object as the thickness of 
the mirror. But at the same time it is an obser¬ 
vable fact that in the heat of the arc-lamp the 
mercury surface of the mirror shall melt off and 
the strip of mirror shall no longer provide for 
us any reflection of the lamp. The reflection, 
since it could’nt go any where else, the Sastras 
say that it has merged with its source. 

The intellect during continued practices of 
daily meditation gets steadily moved nearer and 
nearer the Self until at last in the white-heat of 
intense experiencing of that transcendental Truth 
Absolute, the false ego centric notions shall 
disappear merging itself with the Infinite Ocean 
of Bliss and Perfection, our Real Nature ! That 
in the final experience of Samadhi, in the per¬ 
ception of the Self through the intuitive eye, the 
God-Man becomes the Self and shall not expe¬ 
rience the Truth as something other than him¬ 
self, is the declarations of all the Srutis , nay, of 
even the living Masters of our times—'not only 
in Hinduism but in all the known religions of the 
world. This achievement is within the scope of 
every mortal ; this, the real fulfilment of the 
life’s journey. 

It is this experience, so subtle and full, that 
has compelled the great disciple in Kenopanishad 
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w Jxy out, as he has done, his vital experiences, 
in such a mumbled language of seeming madness 
as in the Mantra we are now discussing : “ He 
understands It who conceives It not, and lie under¬ 
stands It not, who conceives It.” The difficulty 
felt by the disciple is that at the moment of 
perfect God-Consciousness there is no I-ness 
left to perceive It as an ‘object 5 and the moment 
he is aware of his I-ness he is not experiencing 
the state of God-Hood. 


We cannot have the false vision of the ghost 
and the real understanding of the post at one 
and the same time. The moment the rope is 
recognised the serpent is not. Where the ego 
is felt God is not. Vedantic realisation of One¬ 
ness is not the monopoly of the Hindus. Shree 
Yung-Chia Ta Shih, the Chinese philosopher 
also sings : 

“It is only when you hunt for It 
That you lose It; 

You cannot take hold It, 

But equally-you cannot get rid^ of It, 
And while you can do neither, 

It goes on Its own way.” 

‘‘You remain silent ana It speaks ; 

You speak and It is dumb.” 


All Yogas, be it Bhakti, Gyatia ; Karma or 
Hata, are but different techinques to reach the 
same Perfection by means of total annihilation 
of + he inner enemy, the ego. “Kill the ego, die 
to live the Divine Life.” so cries the Saint of 
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Arianda Kutir. Hark ! to this call of self 
redumption. Act diliigently. By pursuing the 
path of the True, through devotion and love, 
reach the Goal of Perfection, Thy own Self. 

“SHANTAM SIVAM SUNDARAM.” 


t 
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THE GOAL 

In the egoless state of God-consciousness 
there cannot be seer other than the seen. The 
attempt of all yogin in the field of self- 
perfection is a conscious move to prepare his 
inner instruments of understanding and percep¬ 
tions to a single-pointedness and thereafter to 
apply them in the adventure of discovering in a 
quick review how all the various yoga techniques 
are but different methods of purifying and 
perfecting the inner instruments and bringing 
them into a sharp single-pointedness. 

When once the Sadhaka has reached this 
perfection his effort is to get himself detached 
from the physical body consciousness. The 
outer world exists only with reference to our 
consciousness of our body. The moment we 
leave our body-consciousness we are not aware 
at all of the sense of the world objects and their 
sorrowful persecution. This may not be quitfe 
palatable or acceptable to those who hear it for 
the first time but it can be subjectively felt and 
lived ; as in our experiences of the dream stage 
or the deep sleep stage. In both these conditions 
of awareness we are not conscious of our 
physical body and naturally the physical world 
is also negated. 

Thus, a yogin with the help of his divinely 
sharpened mind and intellect turns his gaze 
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/ards towards the centre of life, the Atma 
Thatwa, the self. To get detached from the 
external gross envelopment of the matter is to 
get ourselves identified with our real nature as 
the spirit. 


The declarations of Sastras are thus simple, 
direct and unambiguous. But a mere under¬ 
standing of the technique of the Brahma Vidya 
science will not give its fruit, liberation from 
mortal limitations. The barbarous junglemen 
of Africa cannot come to enjoy the blessings of 
civilisation by a mere reading of the great text 
books. They will have to renounce their present 
way of living the barbarous values of life and 
take to the cultured values of life advocated in 
those text books. In short, however often we . 
may repeat as Mahamantra, the name of Aspro, 
we cannot gain the blessings of a relief from 
our headaches unless we are ready to swallow 
down the medicine. Similarly, for all the 
greatness of Vedanta as a philosophy, it cannot 
and will not give us any solace * or joy merely 
because we have some to grasp its science 
intellectually. We must live it ; live it entirely. 
No compromise is possible. No betrothal is a 
practical proposition between two opposite 
things. Light cannot be where darkness is. 


A Seeker starts his pilgrimage with renuncia¬ 
tion-renunciation of the wrong negative value. 
This is the negative aspect of a positive sadhana. 
This is achieved by not merely the efforts <~>f 
melre wil or determination but this is hastened 
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success by a positive cultivation of the quali¬ 
ties of the righteousness. When such a divine 
life continues for long, his practices in any one 
of the four main paths of Self-Perfection he 
comes to gain a Divine Power called Intuition. 
This faculty is now lying dormant in almost all 
of us. Yoga awakens it, and it is through the 
help of this newly discovered faculty that man 
reaches the main of his native land of perfection. 


This intuitive perception of Truth is not in 
any sense of the term a perception of an object 
like the table. Intuitively the successful Sadhak 
becomes perfection itself. Hence the Guru 
warns the disciple ; ‘‘It is the ‘unknown’ to the 
man of true knowledge but to the ignorant It is 
the ‘‘known”. 


Mere book knowledge will not help in ful¬ 
filling the Indian philosophy. Unlike the 
philosophies of the West, for us Indians, a mere 
academic understanding of an intellectual view 
of life is not philosophy. To the Indian mind, 
philosophy is at once a view of life and a way 
of life. A philosopher to us is not a mere idle- 
dreamer or an intellect-spinner but a hard and 
factual man of life who should show us also a 
certain value of life and how best his philosophy 
can be lived and realised. It is very significant 
in this connection to note that the word philoso¬ 
phy is in Sanskrit termed as “DARSHANAM” 
emohasis being in the availability of those ideas 
for realisation in the given life. 
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Merely hearing the Vedantic discourses if it 
can give the listeners a vague concept of it, shall 
not make the listeners men of perfection, unless 
they are ready to live as Vedantin’s in life. It is 
an ill-informed idler’s cry, that Vedanta is divor- 
ced from life. In fact, there is no known method 
oi living a fuller life than by organising it upon a 
nrm foundation of the Vedantic values of One- 
ness and Truth. 


A true Vedantin is a balanced individual : 
neither he is over intellectual nor has he allowed 
his emotions to dust-storm and to sully the 
intellect. Discrimination and dispassion have 
developed his intellect to an acute subtlety and 
in his practices of love, kindness, tolerance, etc., 
he has expanded in his mental qualities and 
emotion. When such an equally powerful mind 
and intellect are brought to play in a happy 
synthesis at a given field of enquiry, out of the 
combination rises, as it were, a third Divine 
power in his bosom called the Intuition, the 
GYANA CHAKSHU.” And the Self is expe¬ 
rienced through this instrument. 


TOnT iivh 

Prathibodhaviditham Matha-mamamritativum 
Ht Vindathe n Atmana Vindathe Veeryam Vidy - 
°ya Vindathe mritam ii^ii 


Indeed, he attains immortality, who intuits It 
in and through every modification of the mind. 
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Through the Atman he obtains real strength, 
and through Knowledge, immortality, 


The Absolute Truth presiding in us as the 
Self is ‘known well’ only when it is knowingly 
understood as the witness of the three State of 
Consciousness. A witness is one who is stand¬ 
ing apart from the incident witnessed and views 
on the given incident without in any sense 
partaking in it. The witness has not even any 
interest in the incident nor has he any prejudice 
against it. Unmoved and uninterested a witness 
beems on the passing panorma in front of him. 
Similarly Truth, the Self, if It were to retain its 
status as the Eternal, the Immortal, the All- 
pervading, It has to be a non-doer and a non- 
enjoyer, a mere dynamic witness. 

The experiences gained in the waking state 
are contradicted in our experiences of the dream 
state and both these are negated in the world of 
sleep, and yet, the same individual can remember 
his experiences in his waking state, in his dream 
state as well as he can remember that he know r s 
nothing during the condition of his deep sleep. 
It is well known in order to remember the many 
incidents or happenings the experiencer must 
himself have the experiences. Unless I have 
lived an experience I cannot remember it ; how¬ 
ever good at memory I may be I cannot remem¬ 
ber any of your experiences. So too, must you 
necessarily fail to remember happenings in my life. 

From the above we must conclude that there 
is an unchanging entity in us who experiences 
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waking life, dream-world and the sleep- 
bliss. The waking state ego, the Mr. so-and-so 
entity, is not in the dream-world. But on waking 
up from the dream he remembers that he had 
dreamt. The factor in us in consultation with 
which we have this continuity of awareness and 
personality through the different fields of cons¬ 
ciousness is the All-Witnessing Atman. 


To identify with this “Witness” is to end 
the Thraldom of the ego. The death and limi¬ 
tations, sorrows and despairs, successes and 
failures, pain and sorrow, loves and hates and 
the thousand and one other poisonous weeds of 
life that embitter life, all belong to the Ego. 
To the All-Witnessing Truth, samsar is foreign, 
and to It Light, Power, Wisdom, is the Bliss- 
content of the samsar. In this identification with 
the Self lies the secret of knowing the Atman as 
beyond the “Known” and “Unknown.” 


c\ o c\ o 


Ehachcdavedidatha Sathyamasthi 
Na Chedihavedi-nmahathi Vinashtih n 
Bhutheshu Bhutheshu Vichitya Dheerah 
Prethyasmaiillokadamritha Bhavan'hi u (5) 


If one Knows (That Brahman) here in this 
world, then the true end of all human aspira- 
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ions is gained. If one knows not (That) here, 
great is the destruction. The wise, seeing the 
one Atman in all beings, rise from sense life and 
become immortal. 


<SL 


Kind mother Sruthi is here pouring out her 
anxious Art of Love in a clear warning to her 
grown-up children that in this birth alone shall 
we attempt and gain a degree of success in totally 
cutting away from our bondages and shackles. 
Freedom is the birth-right of man. 1 o seek and 
achieve it he has taken his incarnation. After 
thousands of life in various embodiments, as a 
result of the gallons of tears shed, the All-Kind 
Lord has given us the rarest chance to be born 
as man. 

An embodiment in a human form is rare 
indeed. Even having got the form to have all 
the Indriyas in tact is again an added blessing. 
Again, to possess a well-developed and balanced, 
physical, psychological and spiritual personality 
is the result of, the sastra delared, many lives ol 
continuous thapascharya" and devotion. Lastly, 
to have all the above qualifications and yet, to be 
without a chance to hear the secret knowledge 
of the Truth Absolute, as contained, in the 
inevitable Sruthi, is to grope endlessly in thick 
darkness along an unending vale of tears. Glory 
to you all ! You represent indeed the cream of 
generation who have gained in your own-self 
effort of endless previous births, the rarest of 
chances to study the Upanishads and come to 
know at least of the Conditioned Truth, 
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Each of you is a representative of at least a 
million in the world-mere-two-legged worms 
crawling in filth, hapless and deluded. Hence, 
Mother Sruthi says, ‘‘Great Indeed the Destruc¬ 
tion if one strives not and thus fails to r t-cognise 
themselves as the Atman.” 


Without renunciation no enduring successes 
have ever been gained by any one at any time in 
the annals of human endeavour. Nature herself 
is amply roaring this truth. The fishes must 
renounce their capacity to swim if they were to 
gain the greater glory of gloiding through space 
in their wings as birds. The birds must surrender 
their power of flying if they were to grow in 
their scale of evolution to reach the instincts of 
animals. The animals must slowly give up their 
hardness and gross physical capabilities if they 
were to gain the subtler power of a blossomed 
mind and intellect. The ape-man as it were 
renounces his tail and the jungle life, and lo ! we 
have the coated-booted insurance agent and the 
thundering politician. The last stage in the 
pilgrimage of man towards God-hood—towards 
the state of Super man-hood—is chalked out and 
directed by the contents of Sruthis. The master 
of wisdom uanimously cry that if man were but 
to make one little renunciation he shall step on 
to the Realms of the Divine. Renounce the 
Ego and Be a GOD. And this is possible only 
NOW and HERE. In discrimination learn to 
see the One Truth that lies self-evident in every 
name and form. This is the greatest worslv’p 
and shall in the end take us directly to the 
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_;ence Chamber of Truth. We shall meet 

Him face to face and get merged ourselves to be 
nothing but HIM. Having seen God the man 
ends by becoming God. “Brahmavith Brahmaiva 
Bhavathi.” 


OM TAT SAT 
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HERE & MOW 

We have tried to understand Mother 
Sruthi’s anxiety at man’s futile existence in the 
pursuit of mere physical desires and mental 
passions. She earnestly appealed to man to 
recognise what a rare chance he is enjoying in 
being born as a human with all the Indriyas 
intact, with a well-developed mind and intellect 
and also with a glorious chance to have the con¬ 
tact of Satpurushas and learn from their mouths 
the Wisdom of the Sages. It is her loving 
declaration and kind warning that she expresses 
in her words, “ One who has not known that 
here, great is the destruction 1” 

A wise man seeking for and discovering the 
underlying Truth Principle in all names and 
forms lives happily in the Wisdom of the Self. 
Such a one “prethyasmathlokath” (having left 
this world) “Amrita Bhavanthi” (Becomes 
Immortal.) 

Built upon this line and similar ones, we 
have almost two schools of thought among the 
Vedantins, one claiming that, perfection cannot 
be achieved unless one leaves his physical body in 
death, and the other arguing in a different line 
and coming to an altogether different conclusion 
that the Sruthi declaration points out that God- 
hood can be reached even white living as a man 
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this mortal world. The former accepts, 
therefore, only Vidheha Mukti, while the latter 
recognises the State of Jeevan Mukti. 


Of these two, Sankaracharya is a champion 
of the latter view ; and his arguments certainly 
seem to be more appealing to all reasonable 
men. Moreover, Chinmaya can endorse this 
also that all the present-day living Masters 
whom he has met so far, do emphatically assert 
in words as well as in their life, that man can 
rise to God-hood and live the Divine prefections 
even while he is in body. Self realisation is 
Here and Now. 

Sree Sankaracharya bases his arguments 
mainly upon the scriptural definition of the Guru, 
which we had already examined thoroughly to 
be as one who is well versed in the scriptures and 
well established in God consciousness. A mere 
knowledge of the scriptures cannot give the 
pundit 'the status of a full Guru. If an aspir¬ 
ing individual by his self-effort reaches the state 
of perfection pointed out by the Great Text Books 
of Brahma Vidya, he must die instantaneously if 
we were to literally understand this line of the 
Srutki , and thus meekly accept the Vidheha 
Mukti concept. But then, we shall also never 
have a Guru , who is a Brahama Nishta. Sankara- 
acharya however concludes his arguments in the 
acceptance of the Jeevan Mukti state. 

Then what do the Sruthi here mean when 
she says, “Having left this world he becomes 


Ml NtSTjfy. 



201 


il ?” According to Sankara it is not 
cal disappearance from this world scene 
through the trap-door of death, but it is the 
emergence of the individual from the mortal 
delusory planes of existence, spent in the pursuit 
of the lower animal values, to a higher plane of 
Divine Conscibusness, wherein he reveals as 
God Himself. 
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Arnrita Bhavanthi, becomes Immortal, is 
the fruit promised by the Sruthi for a man who 
has perfected himself in Vedantic Sadhana. The 
individual body-mind-equipment being products 
of matter and consequently finite cannot be 
Immortal in any sense of the term. Perishable 
as they are, how could a realised Saint be said 
to enjoy Immorality ? The right view in which 
this portion of the Sruthi is to be understood is 
not, again, in its literal sense ; we must look up 
to the suggestive meaning of these pregnant 
tvords. 

Self-discovery is a process of ending our false 
identifications and building up our true nature 
as the Self. Having, thus, once understood, 
through a vital subjective experience, that one is 
the Immortal Soul and not the mortal body we 
shall no more feel the agonizing fear for death ; 
to him death has no sting ; to him death is but 
an incident in his life as insignificant and com- 
nnon as one of the ordinary meal times or his 
daily dip in the Ganges !! To him death is 
but a change of clothes ; nay ! it is but a step¬ 
ping out of a cage of a stink and filth where he 
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to act the part of a slave 
of the dream-body !!—in which he is 
so far compelled to stay in respecting the Lord. 


With this the second chapter of the 
KENOPANlSHAD ends. Narayana! Narayana!! 
Narayana !!! 


KHANDA III 


The third chapter contains a story, which is a 
symbolic representation of the truths so far 
discussed in the Scripture. 

l he Gods once won a victory over the 
demons with the help of the Supreme Truth, 
but blinded in their success they started vain- 
fully gloating over their achievements. In order 
to bless the Gods the Absolute Truth in the 
form of an enchanting Yaksha gave a Vision to 
the Gods. 

The Gods, surprised and amazed at the 
unusual glorious Vision against the yonder 
horizon, approached Lord Agni and requested 
him to make personal enquries and ascertain the 
identity of the Adorable Spirit. 

Lord Agni consented and hastened towards 
the vision in full confidence of his own might 
and power. On being interrogated by the 
Supreme, Lord Agni boastfully declared that 
He is the mighty Lord of Fire, who can scorch 
universes, at will. The Supreme Lord in mani¬ 
festation placed a piece of grass in front of Lord 
Agni and requested him to reduce it to ashes if 
Jie could. For all and vehement attempts the 
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Fire, Lord of Meteors and Suns, 
even warm the grass blade even by a degree. 


Thus completely crushed by his failure 
Lord Agni returned. And to all the enquiries 
of the waiting crowd of Gods he had only to 
reply with a shrug of his shoulders, ‘‘I don’t 
know.” 


The curious denizens of the heavens for the 
second time chose Lord Vayu and sent him on 
a commission to enquire and ascertain the 
indentity of that strange Vision. Equally proud 
and vain-glorious, egoistic and self-conscious, 
this mighty God strode forward to enquire and 
to know, and thus, thereby gain a better status 
for himself over Lord Agni. 

The Mightiest of the Mighty, who has 
taken unto Himself a form in time and space—I 
mean that Adorable Spirit—inwardly laughing 
at the arrogance and vanity of this ineffectual 
Lord of the Winds, beamed down upon the 
approaching heavenly agent. As before, the 
Yaksha asked who the visitor was. Lord Vayu 
disclosing his identity and status boasted that 
he is the mighty trodder of the skies, who can 
as though in play toss the universes hither and 
thither as paper balls and balloons. The Yaksha 
placing the same old blade of grass in front said, 
“Please move this a bit if you can in my pre¬ 
sence.” Without Him and His grace who can 
accomplish what ? Poor Lord Vayu had to 
return disappointed at his own strange and 
sudden impotency ? 
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len the Gods thus found both Lord Agni 
T ayu have failed in their commision, they 
enmasse made a deputation to their Soverign 
King, Indra. Accepting the commission entrusted 
to him by his divine populace, the faithful King 
made a royal pilgrimage towards the Adorable 
Spirit. Seeing the approaching Royal Visitor, 
as though to register an extreme contempt and 
to make the King of the Gods feel His signi¬ 
ficance, the Supreme chose to withdraw his 
manifestation as the tantalizing Vision agianst the 
heavenly horizon. 


But Indra was not in any sense of the term 
blindly egoistic as the boastful self-conceited 
earlier investigators. The Ruler of the Heavens 
was not despaired at the disappearance of the 
Vision ; on the other hand, the very disappea¬ 
rance added a greater poignancy to his earnest¬ 
ness to know. Instead of turning back from his 
sacred quest he strode forward—, hoping, 

expecting, wishing !. Lo! At the very spot 

from where the Supreme had disappeared 
Goddess Uma, daughter of Himawan, a splen¬ 
dour in precious stones, appeared to bless the 
honest seeker in Indra. From her, on enquiry, 
Indra heard in devotion that the Yaksha was 
none other than the Eternal-Non-dual-Truth in 
assumed name and form manifested to bless the 
Gods, by timely warning them of their stupidity 
in believing that theirs was the victory. 


JAI JA1 SACHIDANANDA ! 
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THE INNER ESSENCE 

The story in itself, when read as such, is 
but a skeleton fit for no greater a work than an 
Arabian Night’s Tale. But, in fact, to the 
assiduous seeker who is approaching this seem¬ 
ingly childish story of the Yaksha there are 
depths of significances to investigate, understand 
and profit by. We must make an effort to grasp 
the inner essence of this narration in the Sruthi. 

In this story we have an exhaustive restate¬ 
ment of the Upanishadic Truth so far discussed ; 
in it we have a gloriously successful atttempt to 
objectify the highly philosophical and subjective 
narrations we so far had, upon the nature and 
significance of the Self. 

In order to understand the full depth of the 
story a certain preliminary knowledge of the 
Sastric traditions and beliefs is necessary. We 
had already discussed how from the Unmanifest; 
the Manifest world emerged out in a descending 
series of lesser and lesser gross matter. Thus 
we had the Akasa (Ether) ; Vayu (Air), Agni 
(Fire) ; Jala ( Water ) and ultimately Prthivi 
(Earth), the Five Elements enumerated in order 
of grossness—the Earth being the grossest Ele¬ 
ment. 

We also noticed that each of these Elements 
has its own special quality. Akasa has sound as 
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property. Air has, besides the quality of the 
previous subtler Element (Ether), its own special 
quality of touch ; air has two qualities : sound 
and touch. Similarly , all the subsequent Ele¬ 
ments possess not only all the qualities of the 
previous ones but also a special quality of their 
own. Thus in Fire, we have sound, touch, and 
this Element's own special quality, Form ; in 
Water, besides the qualities of Fire, the Water 
has taste, a quality strictly belonging to the Ele¬ 
ment Water. In Earth we shall have all the four 
qualities of all the four preceding four Elements 
so far discussed and its own special quality the 
Smell. 


This being so the shastras in their own 
language say that the Elements are the presiding 
deities of the corresponding sense-organs that 
illuminates these qualities. The ear which is 
the apparatus to receive the Akasa-quality can¬ 
not and will not register form which is the sense 
object to be perceived by the eye presided over 
by Fire. 


With the above mentioned Sastric tradition 
in our mind if we were to re-read the seemingly 
impotent story we shall discover its justice in 
Kenopanishad. 

Since there is not much of a difficulty of 
interpretation in the word meanings in the story- 
part of this Upanishad we propose to give here 
beiow all the Mantras and their translations at 
one stretch. 
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irfr \ ferspr 

^rr 3T*rfta?cr \\\ 3 tfcRnwr^srrofa^ssim 

^faPT TTf|^fcT IPJ 


Brahma Ha Devebliyo Vijigye ; TJisya Ha 
Brah?na?io Vijaye Deva Amahiyantha (i) Tha 
Akshantha-smakamevayam Vijayo-smakamevayam 
MahimethL 


Preceptor: It is said that Brahman once won 
a victory for the gods (over the demons.) “Tho¬ 
ugh the victory was due to Brahman, the gods * 
became elated by it and thought: To us be¬ 
longs the victory, to us belongs the glory.” 

at*rt fasreft, f snphjsr 

fafar wfafa 11^11 

Thadwaisham Vijagyno, Thebhyo Ha Pradhur- 
bhabhuwa Thannavyajanatha Kitnidam Yaksha- 
mithi... (2) 

Brahman knowing their vanity appeared before 
them ; but they did not understand who that 
adorable Spirit was. 

*ri^, 

11 3 11 

Thea Agni-mabhruvan - Jathaveda , Yet had 
Vijoneehi Kimethad Yakshamitki , ThadheihL.,(j) 
They said to Agni thus: “Oh Jadhavedha ! 
(All-knowcr) find out what this Great Spirit is/’ 

He agreed. (3) 
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w y ^g siT ^ r ^r imi- 


Thadbhyadravath, Thadubhyavath Kosi-Thy- 
agnirva Ahamami-thyabhrvaeeth Jathaveda va 
Ahamamithi.. .(4) 

Agni hastened to the Spirit. The Spirit asked 
him who he was, and Agni replied, ‘Verily I am 
Agni, the_Omniscient !...(4) 

'Tf«T^rfTTf% ll^ll 


Thasmimatlmayee Kim Veeryami-thyapeeda- 
kam Sarvam Dheyam Yadidam Prithivyamithi..(5) 

He (Brahman), in the form of the Yaksha asked 
him ; “What power hast thou Who art of such 
a nature ?” Agni replied, “I can even burn 
whatsoever there is on Earth”...(5) 

^ *T cRT faWf A, %TTcT' 

ZTSTfafa 11^11 

Thsmai Trinatn Nidadhvethad Dahethi, Tha- 
dupapreyayu Sarva Javena, Thannasasak Da- 
gdhum, Sa Thatha Yeva Nivamete Naithadasakam 
Vigynathum Yadethath Yakshamithi...(6) 

He, Brahman, placed a blade of grass before 
him asking, "Bum it!” Agni dashed at it with 
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his power. He could not burn it. So he 
returned to the gods saying T could not find out 
who that adorable Spirit was...(6) 



iiv9ii 


At ha Vnyu-mabhruvan , Vayavethad Vijaneehi 
Kimethad Yaksliamithi; Thathethi...{j) 

The Devas then said to Vayu (Wind), *Oh 1 
Lord of the Winds, find out who this adorable 
Spirit is ?’ He agreed.(7). 

STT 11^11 

Thdabhyadravath, Thdabhyavadath Kosithi, 
Vayurva Ahamasmi-thyubhraveen Mathariszca 
Va Ahamasmithi. ...(#) 

Vayu hastened to the Spirit. The Spirit asked 
him who he was ; and Vayu replied, ‘I am 
Vayu, I am really Matariswan , (The Trodder of 
the Skies)...(8) 

'jr^RTfR-fcT ll^ll 

Thasmimsthzvhyee Kim Veeryamithyhpeeda- 
bam Sarvam Adadeeya Yadidam Pruthivyamithi ... 


‘•What power resides in thee, why art of such 
a nature ?” asked the Spirit. ‘Why, I can blow 
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away everything whatever there is on earth,” 
said Vayu....(9) 

cr% ^TOrcig'' *r crer ^ ter# 

Thsmai Truham Nidadhavethad-adathsivaethi , 
Thaduyapreyaya Sarvajavena Tha nnasasakada- 
thum, Sa i hatha Yeva Nivavruthe , Naithadasa - 
kam Vigynathum Yadethath Yakshnmit . (to) 

The Yaksha placed a blade of gass before him 
saying, “Blow this away,” He approached it with 
all his power but was not able to move it. So 
he returned to the gods and reported, “I could 
not find out who that great Spirit w r as”... .(10) 

wfafa n^ti 

At ha Indra-mabhruvan , Maghavannethad 
Vijaneehi Kimethad Yakshamithi; Thathethi 
Thadabhyandravath Thasmath Thirodhadhae .... (n) 

Then the Gods said to Indra, the Chief of 
Gods, ‘Oh ! Maghavan ! (worshipful, or the 
possessor of great wealth and power) Find out 
who this adorable Spirit is r He agreed and 
hastened towards "the Spirit, but the Spirit dis- 
• appeared from his view. 

*r cTfr*p%^T# foweprnr ‘ 

?rr,‘ wfafa n p v ii 
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Sa Thasmincvakase Streeyam-njagama Bahu- 
shobhamanam-mumam Haimavatheem ; Tham 
Hovacha-Kimethad Yukshamithi (12) 


And in that very spot he beheld a woman, Uina 
the damsel fair,—the Daughter of the snowy 
mountain Himawan. He asked her who could 
this adorable Spirit be. 

It hi Thritheeya , Khandah 
Here ends the third section. 


KHANDAH IV 

Reviewing the story against a background 
provided by the sastric principles we have 
already discussed, we shall now come to grasp 
the Vedantic import indicated and suggested by 
this seemingly childish story. We found that 
the five phenomenal Elements represent among 
themselves the sense-organs and hence we have 
the Sastric injunctions which declare each one 
of them as a presiding diety of each of the sense- 
organs. 

Viewing thus we shall find that the Gods, 
meaning the higher spiritual values of life (love, 
tolerance, patience, kindness, charity, piety' 
sympathy, etc.) having won a victory over the 
demons, meaning the lower animal values of 
hfe (hatred, prejudice, anger, jealously, selfish¬ 
ness, egoism vanity, etc.) with the help of the 
Eternal Self, came to tumble down into a mis¬ 
conception and a deluded conceit. A Sadhal a 
m initial stages of Sadhana is apt to grow 
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(St 

3Pd Lj 


1 over his very Sadhana and go aroun 
Glaring about the hours he spends in medi¬ 
tation, the higher qualities he is practising, the 
experiences that he is having, etc. 


At such moments the Supreme Lord appe¬ 
ars before the Sadhak in the form of an adorable 
Spirit, a mysteriously strange and captivating 
doubt about the Nature of the very Reality he 
is seeking. 


Again, seekers of Truth in their immaturity 
try to meet the Supreme as an object other than 
themselves. The commission of Agni to enquire 
into the nature of the Vision, and his failure to 
understand the Yaksha is a parable explaining 
to us a deeper subjective limitation in that, Truth 
Absolute cannot be experienced as an ‘object’, 
either by the sense-organ, the eye, or the organ 
of action, speech. Lord Agni’s miserable failure 
at burning even a thin blade of grass in the 
presence of the Eternal Self without Its blessings, 
is an ample statement of a realisable fact, that 
eye is blind without the ‘Eye of the eye’ function¬ 
ing ; similarly, speech is dumb without the 
‘Speaker of the speech.’ 

Shameful retreat alone was the lot of Lord 
Vayu who arrogantly approached the Eternal 
Power claiming to himself an independent might 
enough to sway, if he chooses, even the universes. 
In fact, Lord Vayu had to disillusion himself and 
discover that he couldn’t move even a blade of 
grass without the sanction and warrant of the 
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behind the Yaksha. Subjectively 
viewed, we have found that Vayu represents the 
presiding diety of the sense of smell and the 
reprodnctory f unction in us. The story riped off 
its verbal vesture reveals in its nakedness the 
Truth again, that neither can we ‘ smell-out' truth 
nor shall we preserve our species without the 
divine potency gracing the reprodnctory organs. 

In short, the despicable failure of the two 
mighty gods Agni and Vayu to investigate, under 
stand and know the exact identity of the Yaksha is 
but a restatement of the Upanishadic Truth dealt 
with already in the previous chapter, viz: qq 

srfqferrqfq (Anyadeva Thai Vidithadatho 
Avidithadadhi) meaning, it is different from what 
is known and it is beyond what is unknown —It 
being none other than the knower Himself. 

Lastly, the Divine instincts in the Sadhaka, 
the Gods, en masse approaches their Lord, the 
mighty Indra. Indra can also be interpreted as 
‘ indriyanam — rajah’; the Lord of the sense-organs, 
meaning the mind. When the higher spiritual 
seeker in us thirsts to know and to understand 
the adorable Self, he may, in his delusion, try 
at first to grasp the Truth through his usual 
instruments of cognition, and understanding such 
as the sense-organs and action-organs. Naturally, 
he fails. But if his thirst for Knowledge be deep 
and urgent enough he shall certainly approach 
the Lord of the Indriyas, the Mind, and commis¬ 
sion it for this higher purpose of “knowing tne 
Unknowable,” 
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mind of the Seeker, when it has gained 
the Indmsthithiy slowly and steadily approaches 
It, in meek surrender and without any trace of 
selfish arrogance or Vanity, anxiously seeking to 
know. And on the Mind’s approach, the very 
Vision of the Supreme disappears. As the Sadhaka 
tries to grasp the Reality within and approaches 
the Adorable Glory his would be the experience 
of the disappearance of his very quest. Many 
are the Sadhakas in the Vedanta Path who at 
this juncture in haste return to declare that the 
Yaksha is Non-existence. The Rationalist 
Logicians and the Nihilists, among the Buddhists, 
are the examples of a hasty impatient Indra 
returned disappointed without reaching the goal 
of his discovery. 

\ 

The story in the Sruthi clearly hints at this 
possible tragedy, and advises us, in the charactei 
of Indra and his ultimate success, that we 
should not be impatient but must wait and 
continue our pursuit until we get at some 
positive knowledge of the Truth that Is. In 
short, he is a pure Vedantic Sadhak ear-marked 
lor the final victory who has come to a perfect 
Indrasthithi. 

Not being cowed down in any sense at the 
sudden and unexpected disappearance of the 
theme of his enquiry, Indra, with a heart beam¬ 
ing with hope and faith and throbbing with a 
deep desire to understand and to know, gazes on 
merely at the very spot from where the Vision 
had disappeared — expecting nothing, hoping 
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nn?. it is 


Ing, desiring nothing, wanting nothing, 
at such moments of inner calmness and fully 
awakened awareness do the Yogins come to 
cognise, the Lady of Knowledge, Mother Sruthi. 


An aspirant who has gained through his 
sadhanas such an Indra-like noble will, divine 
determination, sincere heart, desireless mind 
and an alert and vigilant Intellect is the fittest 
Adhikari for Vedanta and to such a fit student 
success is sure if he be as modest, egoless and 
perseverent as the hero in the Sruthi story. 


Religion is not for one, who wants to make 
some make-shift arrangements to escape the 
immediate challenges of life. The one who runs 
into a temple to pray and to beg when he looses 
his last tether in a race-course-betting-season, is 
an intruder and a blasphemer of any religion in 
the world!! He is worse than one who has the 
mad idiocy and the feminine courage to commit 
suicide at such moments of tension. 

r 

Indra was not to wait long in that ‘state of 
excruciating God-ward anxiety.’ The Lord of 
our hearts is too kind and merciful to keep His 
true devotees even for a moment too long in 
their all-out anxiety to realise Him. The won¬ 
drous Lady of Himavath, The Goddess of 
Brahma Vidya, born in the very caves of the 
Himalayan inner silence, appeared at the very 
spot from where the Yaksha had disappeared. To 
a matured spiritual aspirant Sruthi shall always 
reach to console and to comfort, to lead and to 
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to encourage and to save. It is from 
mouth of Sreemati Himawath Kumari that Indra 
for the first time heard that Yaksha was nothing 
other than one of the direct manifestations, 
which Paramathman had assumed upon Him¬ 
self, to bless the dreaming Self by curing the 
very ulcer of their delusions and the consequent 
sorrows—the separative-ego-sense and its hallow 
vanities. 


Such a mere theoretical knowledge as heard 
from the mouth of the very Goddess of Learn¬ 
ing is called the Paroksha-Gynan ; and this, in 
itself, cannot take the listener to the Supreme 
goal of his seeking, namely, the Realm of Per¬ 
fection that lies beyond the stormy horizons of 
tears and trials. Moksha is that State of Per¬ 
fection where limitations are not and where the 
triple pronged tormenter of the morals, the 
time-space-causalty, never gains an entry!! 

This state can be ‘achieved’ only when the 
disciple after hearing the declarations of Truth 
from the Masters have brought the very Truth 
within the frontiers of their own intimate sub¬ 
jective experience. On realising that the Self 
in us is the All-Self pervading everywhere alone 
can we end once for ever our sapless delusions 
and profitless sorrows. 

Gynane-Nevathu Kaivalyam 

(By knowledge experienced alone is Kaivalay 
gained) 

I trf d /I fX i 
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CONDITIONED-BRAHMAN 


(Meditation upon) 


Examples, illustrations, comparisons and 
stories are often used in the Upanishads to 
explain to us the Inexplicable. It is evident 
then that none of these stories or illustrations 
can be verbatim true in their application, noi 
can the Truth entirely be explained away by any 
one of these. This being the literary tactics of 
the Seers of the Upanishadic Mantras, eveiy 
story or illustration employed by them needs a 
deep enquiry if the student were to profit by 
them fully. 

In a sense, illustrations are employed in 
Vedanta to serve as idols in BhaktJmnarga. i^o 
piece of stone in any temple can pro\ide 101 t e 
devotee his life's goal of achieving happiness and 
peace.' But no doubt without an idol self-impro¬ 
vement is impossible. The idol is the means , 
self-discovery is the goal. To confuse ie 
means with the goal is the Grand xiunk 03 
leading to sorrow. 
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self-surrender or through full 
dissociates himself from his false ego- 
dream and comes to establish himself in the 
true identification that he is the Atman. 


This process of detaching oneself away from 
the unreal and attaching oneself to the Real is 
the process of self-perfection. And this techni¬ 
que can be put into practice efficiently, only by 
one who has trained his mind and intellect to 
run in a direction willed by himself. One who 
sits up to contemplate upon the glories and 
beauties of God, and in his seat of meditation 
allows his mind to run off the rails, to ramble 
into other trackless fields of wayside bushes, then 
his spiritual pilgrimage shall end only in a sad 
disaster. The capacity to keep the mind con¬ 
trolled and to cause it to flow in a chosen direc¬ 
tion, called concentration, is gained by the 
aspirants in their devotion to the Feet of the 
Murthi or thruogh his deep ponderings over the 
significances and pregnant suggestions of the 
illustrations. 

When one has thus gained either through 
Bhakthi or by Karma or by Gnana paths suffi¬ 
cient amount of this sacred wealths of concen¬ 
tration, inner purification, and Lord’s Grace, he 
is fit to enter the last lap of the Journey to the 
Self. It is at the Self, when an aspirant recognises 
himself to be nothing other than, the Self, when 
Bhaktha, as he gets his separative-ego-sense com- 
j letely merged in the consciousness of the pre¬ 
sence of the Lord of his heart,...then alone shall 
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rynani and the Bhuktha come to the plane" 
he Absolute Perfection, otherwise called God 
or same Truth. 



And yet, the seekers in any path can, of 
themselves, walk into this last lap of the journey. 
By long and sincere pursuit every aspirant 
comes to gain a kind of attachment to the very 
path he is pursuing. It needs courage and grit, 
and often even violence, to haul them out of the 
Divine--Life-nit into the ampler fields of the 
Life Divine ! It is the Guru’s Job to give this 
last kick as is it were, to a heroic seeker in his 
self-effort. 

% f r f gM Mk 

In this connection we shall have a very 
practical uxample in tlie maiden attempt of the 
present day master parachutist ! However daring 
a performer he may be' today, he must have had 
certainly a first -da* and a first jump. In the 
instruction .•oom,vhis instructors must have 
explained to him thoroughly, with chalk and 
blackboard, the entire science behind the principle 
of para-jump, so as to convince him intellectually 
°n the safety of this air adventure. But, for all 
me trainee’s theoretical knowledge, his first¬ 
hand information of his comrades who have 
jumped, and even his actual witnessing the scene 
o{ Bis own friends jumping, he shall not feel 
confident at the moment when he fully equipped 
ls brought to the trap-door of the plane in the air! 

That is, at the moment of the real plungLg 
through at the first attempt, at the trap-door. 
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distance of the fall, he shall not, if he be a man, 
find enough courage to let himself slip out through 
the open doorway ! In all cases the instructor 
and his fellow comrades must bundle him up 
and physically push him out into the void ! And 
once he is thus out of the plane, his class lessons 
are applied by him in that “unknown world of 
new experience” almost instinctively. A few 
repeated chances to live personally this unknown 
and strange experience, the trainee becomes a self- 
confident master-parachutist ready at a moment’s 
notice to plunge out from the noisy Castles of 
the Air and enjoy with effortless ease, the joy of 
floating about in grace and poise through Lord’s 
own space !! 

A Guru is the instructor who, out of kindness 
and consideration, pushes the trainee, the fit 
aspirant, into the actual Realm of Experiencing ; 
the act of this kind push is accomplishd during 
the initiation of the student into the sacred 
meaning of the Upanishad Mantras . The 
Upanishads, as you know, contain the philosophi¬ 
cal portion of our religion. Theology is a low- 
roofed world. The moment rational thinking 
raises its head in a question mark within us, that 
very moment theology crumbles down into wrecks 
and ruins. It is at such moments that the 
Individual raises his head above and beyond the 
the rafters and ceilings of prejudices and into¬ 
lerances, orthodoxy and fanaticism, rituals, and 
formalizes, into the vast skies of philosophy. 
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Tn the Yaksha story, Indra represents such 
a nt student who is being intiated into the Truth 
by Sri Umadevi Herself. A mere knowledge 
that “THAT IS BRAHMAN” cannot take any- 
body to the Supreme Goal of Peace within 
himself. In this sense the initiation of Indra into 
tirahnima Vidya was in no sense complete; 
Indra gained only a theoretical knowledge of 
what Truth is. 5 


^ sT^pift 3T ^31^- 

; tTcfr |=r suffer 11 ^ \ \ 

$ aa Brahmmethi Hovacha ; Brahmmno Vaa 
Athad Vijaye Mahiyadhwamithi Thatho Halva 
1 idhamchakara Brahmmethi ( I ) 

Preceptor ; “Brahman !” She exclaimed, ‘Indeed, 
through Brahman’s victory have you gained 
greatness !' Then alone he understood that the 
adorable Spirit ( Yaksha ) was Brahman." 


Even through Indra had thus only an in- 
lormation about the identity of the Yaksha, the 
bnithi continues to explain to us the greatness 
P 1 such knowledge. Nay, the Upanishad Rfshis, 
by means of this story, extol Brahma-Vidya to 
such an extent that they say that even the 
ar /og ?nt anc i conceited Lord of Fire and Lord 
Wind have come to be recognised with greater 
r P v< ? rence and respect even in the very kingdom 
j '■be Gods, because, these Gods of the Elements 
pbanced, to come the nearest to Supreme Trvtn 
ln Its meanifestation. 
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^ 3TfcirRriw?5TR RFT, 


qqfR qfafTRS# ^PT^fosj qR=q R fTR 
f^T^r^K srfrftr ii^ii 

Thasmath Vaa Yeihe Devaa Athithara- 
miva-anyan Devan , Yadgnir-Vayu-Rindrasthe 
Hyeanan-Nethishtam Pasprasusthe Hyenath 
Prathamo Vidamchakara Brahmmethi (2) 

Therefore, verily, these Gods (Ag?ii ) Vayu Indra) 
excel the other Gods ; for they approached the 
Spirit (the manifestation of the Supreme) the 
nearest and they were the first to know Him as 
Brahman . 


Not satisfied with this, crude though it may 
read to us, in this modern world of specialised 
propaganda the Sruthi coutinues to applaud and 
extol the Science of Self-perfection by declaring 
that Indra has come to enjoy the honours of the 
King of even Lord Vayu and Lord Agni because 
of the rare privilege he had of knowing for the 
first time the identity of Brahman directly from 
the Divine Mother Uma Herself. 


rTsinq; qr i^sfqcrdqqFqpr qqR; q ^rr 
fcR q*w,*r^rqq qqmfqqRR^Rq^rfq ii|u 

Thasmath Vaa Indro-athitharam-mha-anyan 
Devon; Sa Hyenan nethishtam pas-parsa; Sahye- 
nath prathamo Vidhamchakara Brahmmethi. (j) 
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nd therefore, indeed, In dr a excels other Gods ; 
for, he approached the Spirit, nearest, and he 
was the first to know him as Brahman. 



Just as Indr a came to excel all other Gods, 
one who is a pursuer of Truth and who has 
come to know the identity of THAT through a 
study of the Sruthis shall come to enjoy an excel¬ 
lence among his fellowmen. In order to come 
to hear of THAT the student will have to reach 
the sacred condition of the Indra-sthithi as j 
explained here. He who has a passionate 
eagerness to understand, a humbleness and j 
selflessness in his seeking and an inexhaustible f 
faith in one’s own success, he is said to be in the 
Indr a-condition. To him Truth shall reveal Its’! 
Absolute Nature at the very mention of It by 
a Man of knowledge, the Sacred Guru. 

The sacred moment of the Vision of Truth 
is not long and enduring in the first few instances 
of experiencing. They come in “Flashes” ; so 
quick and sudden that a meditator unless he is 
extremely sensitive and extraordinarily alert with 
his sharpened awareness, he shall miss these 
foments of Illumination. This idea is empha¬ 
sised here in the Sruthi when She uses these two 
illustrations : the Subjective and the Cosmic. : 

ar&tit fsrepft arererer 3 

11 vi i 

Tkasyaisha Adesoo Yadetad Vidyutho xr yadyu-* 
thada 3 Ethennyameemishada ,? Ethyahiiaivathamiy^ 
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This is the description of Brahman (description 
by means of an illustration): He shone forth like 
the splendour of the lightning ; He disappeared 
within the twinkling of the eye. This is the 
comparison of the Brahman with reference to 
the Devas (His manifestation as Cosmic 
Powers.) 


Adesa means an illustration by means of 
which Brahman is explained. Here is an example 
which beautifully explains not the vividness of the 
experience but also the flashy quickness of the 
Vision of Truth which the Sadhak comes to 
experience vitally as his own Self. Also, as the 
lightning, even if the flash be but for a split 
moment, the light of it is so much that it spreads 
itself all round ; similarly, though the experience 
be but very momentary in the final living moment 
of T ruth-consciousness—God-consciousness— 
the God-man’s experience of Truth is not within 
himself only but also all round and about him. 
At the Vision of Truth nothing else remains as 
known or Unknown but THAT!! “Non-dual, 
One Without a Second, Truth alone is, and 
THAT I AM,” is the God-experience. 

Again the illustration of the winking of the 
eye shows how natural and effortless is the final 
flight to the beyond in meditation. All efforts 
in meditation is only for the beginner ; a swim¬ 
mer drowns and gulps down water only during 
the first few days of his learning to float 
in water! Having mastered his art, a rope dan¬ 
cer is bored to repeat night after night his acro¬ 
batics and feats of balance although he must 
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had his own falls and bruises, thrills and 
joys, during his attempts at mastering his art. 
Similarly, a meditator may have a struggle to 
keep his mind in balance and in peace in his 
early attempts but are long, as he gains more 
and more confidence and balance, he shall with 
a joyous ease float into himself, and there, in an 
effortless effort meet face to face with the One 
his own-Self. 

Not being satisfied with an illustration from 
the cosmic in her kindness, the Sruthi gives to 
her devotees another Adesha, from them icrocasm. 

h^ii 

Atha—adhyathman, Yadethadh Gachathceva 
j 7 a Mano-nena Chaithad-upamara—thybhee- 
ks.niam Sankalpaha. (5) 

Now as regards this description from the 
point of view of His manifestation as Atman 
within the body—“as one thinks of Brahman by 
the mir.d and as speedily as the mind wills.” 

Giving another illustration to explain the 
effortless and quick success with which a true 
aspirant can come to realise the truth is given 
nere in this mantra. The terms used in the 
Mantra 'gachatheeva’ (as though going out), and 
ubhekshnam’ (again and again) in their essence 
embraces the Theory of Perception according to 
vedanta, which tve had already discussed in our 
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discussions. The mind alive with 
Chaitanya as it were flows out through 
the Indriyas to the objects and there takes the 
form of the objects, when the possessor of the 
mind comes to the knowledge that the objects 
are. 


Again, it is a subjective psychological expe¬ 
rience that human mind is never at rest nor ever 
silent. Till the mind is doped with Thomas in 
its deep-sleep-state the mind is a meaningless 
hall of revelry and drunken noise where desire- 
prompted-thought-demons dance their Eternal 
Death Dances. Silence within is joy Infinite 
and Bliss Absolute ; and the Yogin alone knows 
what it is!! 

To an ordinary mortal, in his weaknesses, 
his within is a stormy centre of dreadful com¬ 
motions and horrible storms ; waves after waves 
of different thoughts rise up, lash on each other 
and die into the very nothingness from which 
they rose, and in which they existed !! 

Supposing a thought wave has just risen ; 
it rises, holds itself intact for a split moment of 
time and then perishes. Just as a sea is never 
without waves, the mind can never exist without 
thoughts. The moment a thought wave has 
subsided, instantaneously another has risen, 
which again perishes only to breed many more 
in its place ! 

J-Jowever infinitesimal it may be, there cer- 


must be a period of time which is an inter¬ 
val between two successive thought waves. In 
this interval the previous thought wave has set 
and the new one has not risen ; that is the mo¬ 
ment when mind is empty of thoughts. And you 
all know from our previous discussions that mind 
is but a flow of thoughts and that mind is not 
when thoughts are not. Also we have found that 
it is the conclusion of the Sruthis that when mind 
is not, the Yogin shall come to experience Truth. 

It becomes now evident how pregnant in 
significance and import is this innocent looking 
term in the mantra namely ‘abeekshnam’. And 
such a subtle factor in our inside is taken to serve 
as an illustration for the Snithi to explain the 
flashy moments of appearance and disappear¬ 
ance of Truths. It must be obvious to every 
one of you how inimitably true and perfect a 
comparison this is to indicate the sudden and 
lightning moment of experience of Truth that 
one shall gain in one’s early meditation. 

T5 ATT ^ 

*rcTTfa u^it 

^ c\ 


Thaddha Thadivanatn Naina Thadivanami- 
thyupasithavyam; Sa Ya Ethadhevam Vedabhi- 
hainam Sarvani Bhoothami Samvachanthi (6) 


Brahman is well known as Tadvanam , the One 
who is to be worshipped as the Atman of all 
living beings. So it is to be meditated upon as 
Tadvana. All love him who knows It thus. 
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The Upanishadic Teacher is here giving a 
method of Upasana (method of meditation) for 
the use of the lesser students, who cannot direc¬ 
tly profit by the philosophic declaration of the 
Upanishad so far given. 


Nowadays we have very little of the 
Upasana-methods practised in the religious and 
and in the spiritual fields. But in the Vedic period 
wc find that all sadhakas were well versed in the 
methods Upasana is a conscious and deliberate 
attempt made by the Upasaka to keep 
his mind exclusively running in the contemplation 
of a given idea and its application in the Cosmic. 
When a meditator thus meditates upon a given 
idea to the total exclusion of all other ideas he 
comes to enjoy the fruits of his Upasana. To a 
seeker striving to realise the Truth declarations 
in Vedanta, the sacred fruit of Upasana is the 
invaluable spiritual treasure that he comes to 
earn in the form of his own powers of concen¬ 
tration and inner expansion. 


At present very few Hindus practice Upasana. 
Instead of the earlier technique of peaceful and 
intellectual meditation, nowadays we have a 
modernised application of the same technique in 
Bhakthi, a path wherein love-agitations and prem- 
emotions storm the within and bring the mind to 
still state of meditation. Bhakthi is a path given 
unto us by the genious of Vyasa through his 
Puranas. Till the days of the Puranas, the life 
of the Aryans was a constant effort at self-perfec¬ 
tion through unbroken introvert enquries, con- 
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ducted in an atmosphere of external peace and 
internal intellection. 


Just as meditation, devotion also prepares 
and purifies a Sadhaka with equal efficiency and 
makes him fit for the higher contemplation of 
God as the Absolute Truth. The lesser evolved 
aspirants need this initial training before they 
can start the practiceof deeper meditation upon 
the Nameless and the Formless. Here Sruthi, 
out of Her mercy and Love, is prescribing for her 
lower standard students a method of meditation 
to be practised as a preliminary training. Sruthi 
says that the Vedant practitioners should medi¬ 
tate upon the Supreme Reality as Tadvana, 
meaning One deserving to be worshipped as the 
All-pervading Spirit. 

To a very careful student of this Sruthi the 
present mantra may read as a contradiction of 
itself, since, in the earlier part of the very same 
Kenopanishad we have read an uncompromising 
and positive condemnation of worshipping the 
deities. But on going deep into the significances 
we can easily understand that what the Sruthi 
condemned in the earlier part is not Idol wor¬ 
ship as such, but the sad practice of the sadhaks 
in misunderstanding the means with the end. 
Worship and Upasana are not in themselves an 
end ; they are means for purifying and perfect¬ 
ing the students' inner instruments such as his 
mind and intellect ; and when once this has been 
acomplished the student is to make use of the 
prepared instruments for the higher purposes oi 
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deeper and more intense meditation. But 
ordinarily, men who lack discrimination and 
renunciation reach |the Spiritual path and in 
order to trade in their sensuous joys they barter 
away the golden chances which upasana provides 
them for achieving the highest. “Naidam Yadida- 
mupasathe” (Not this upon which you do your 
Upasana), is only a warning against those who 
perform the upasana with no other idea than the 
finite joys or rewards of higher world or of some 
paltry gains in this very life. 


“As you think so you become,” is an eternal 
principle and all religions in the world work 
upon this broad principle in Nature. Here 
Sruthi also gives us a clue. He who meditates 
upon the Lord as a benevolent power pervading 
everywhere and vitalising every being, such 
an upasaka becomes the very thing he meditates 
upon, and, thus, comes to enjoy the love and 
adoration of his entire generation. 


“Thameva Saranam Gachcha.” 
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SELF-PERFECTION TECHNIQUE 

vft ^ftctRcTT cT cf 

sqffT^rsTfrfcr iivsii 

C\ 

Upaiiisliadam Bhoo Bruhi-thyukta Tha 
Upanishad Brahmeem-va-va Tha Upanishada- 
mabhmmethi. (7) 

Disciple : Sir teach me the Saving Knoledge. 

Preceptor : The Saving Knowledge heft been 

imparted to you. Verily, we have imparted the 

Saving Knowledge of Brahman to you. 

This is not a question from one who has 
not understood the Upanishad given out by his 
Guru. In its technique it may be said that this 
is a literary method employed in those times to 
indicate the sastra has been completely dealt 
with and that nothing remains to be added. 

Also, it shows how the student is anxious 
to hear more and more from the Guru regard¬ 
ing any other point that the teacher might, pro¬ 
bably, have reserved, to be added as a warning 
or complimentary item of information sacrecl 
and unavoidable for the real and complete 
understanding of the Upanishad. 

Again, this question shows that the student 
meant to ask about the Yoga technique necessary 
or the inner purifications without which, he had 
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heard, that a correct apprehension of the Upa¬ 
nishad statements was not possible and much 
less so could he have a full inward personal 
experience of the deep-seated Truth and Godli¬ 
ness in him. This interpretation is supported 
by the following passage of the Upanishad which 
explains the Tapas and the practices necessary 
for the right and full understanding of the 
Upanishad Mantras. 

*re*rerR crerer ii^u 

Thassyai Thtipo Demah Karmethi Prathisata 
Vedaha Sarvangani Satya-mayathanam. ( 8 ) 

Austeity, restraint and dedicated work—these are 

the foundations of It, the Saving Knowledge of 

the Upanishads. The Vedas are its limbs. 

Truth is its abode. 

The teacher had already, in the previous 
Mantra, said that he had declared the Upanishad 
entire. 

One has to really wonder why, even after a 
declaration so open as that with which She had 
concluded, should the Sruthi now add more and 
mere Mantras? This is no literary fault in an 
Upanishad drafted and couched in a conver¬ 
sational style. The disciple had asked, if you 
remember, “Sir, teach me the Saving Know¬ 
ledge.” These words in the mouth of the disciple 
can have two implications, (i) It directly implies 
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emand for a clear declaration from the 
Teacher that the Upanishad had actually endend 
and (2) it indirectly implies also that the student 
wants some more information regarding the 
technique of Self-Perfection. Although the 
teacher had amply explained the indentity of 
the Director of the sense-organs, mind and 
intellect, the great Master had not detailed the 
method by which the deluded can come to realise 
this Supreme Knowledge. 


This querry of how one can come to realise 
the Perfection pointed out by the Scripture is 
the typical spirit exclusively of the Hindu 
Philosophy. No other race in the world has 
developed a culture of thought so complete and 
perfect as the Aryan Grandsires who are the 
Seers of the most comprehensive, the most ra¬ 
tional, the most tolerant Religion of True Love 
as expounded in Vedanta. 


To the thinkers of the Aryan stock, 
Philosophy is not a mere view of life ; to the 
practical men of life and action as they were, a 
mere dreamy. Utopia was but a womanish game 
of meddling at emotional and intellectual embroi¬ 
dery. Even today to the West, Philosophy is only 
a view of life ; and as such, they have no funda¬ 
mental values to preach. Generation after gene¬ 
ration, the thinkers in the West had to change 
their idealistic view of life according to the spirit 
of the age and the systems that came to govern it. 

To our forefathers, Philosophy was not only 


mtsrfy 



a mere view of life but it was atonce ; a way of 
life. The very name with which in Sanskrit 
we understand Philosophy, is DHARANA, a 
word which has come from a root meaning 
TO KNOW. That is, however, subtle, the Truth 
may be, to the practical men of life, the Seers, 
a mere dream ideal was no fuifilment of their 
honest inner cravings. Whenever they, through 
intellect, had come to determine the glories of 
an ideal, they at once took it up and applied it 
practically in life as a principle to live. 


So too, even when they contemplated upon 
Truth and came by the principle of God, they 
were not satisfied by merely getting at a Symbol 
or an Idol to worship, to bow to and to kneel at ! 
Realisation is the very watchword of Aryan 
Santana-Dharma. Poetry writing or word- 
coining, prose poetry or dexterous word-play 
were all to them too childish a game. r I heir 
culture was the culture of Life and not a tradi¬ 
tion of dreams. 


Thus, there is a well of significances implied, 
though unsaid, in the words of the disciple who 
was a perfect representative of the Upanishadic 
Age. Naturally, the Teacher, understanding 
this noble Aryan thirst, not only to know the 
Ideal but to Realise, to live and to become the 
Ideal himself, most sympathetically explains the 
v: ry corner stones of our ancient Sanatatia 
Dharma in this Mantra. 


Wl$T)fy. 



, The Absolute Truth, in the modem voca¬ 
bulary, the ‘God-principle’, says the Upanishad 
rests, as it were, upon austerity, self-restraint 
and dedicated selfless “work.’’ That these are 
unavoibable values to be lived by one ere that 
subject can be conditioned sufficiently for a 
perfect tuning up with the subtlest of the subtle, 
the Truth, is a fact that can be known even by 
a man of average intelligence. No religion in 
the world sanctions or encourages anything 
other than these divine values. If today in life 
we are living certain wrong ideals contrary to 
these sacred principles of austerity, self-restraint 
and seifless Seva, they indeed are the very ser¬ 
pents that poison the sources of our modern life. 
Individual, communal, national and international 
sorrows and tragedies of the day can all be direc¬ 
tly traced to this senile spirit of the Age, from 
which these noble qualities, sustainers of true 
life, have been thoughtlessly eschewed with a 
suicidal deliberateness almost amounting to 
madness ! ! 

An aspirant unless he has the courage to 
refuse himself the courtings of his mind he can¬ 
not progress in the spiritual path. Religion is 
not meant for a feminine character who has not 
got the courage and the spirit of freedom to stand 
away from the mad wooings of the toy-king, the 
mind, in the inner world of his dreams. He 
alone can stride forward, to schedule, on the 
noble path of Truth, who has a capacity to ay 
a strong ‘No’ to the childish demands of the mi.id 
ever to run about and play in the scorching heat 
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of temptations amidst the sandy dirt-heap of its 
sensuous objects ! Hence, the insistance by the 
Sruthi for practices of austerity. Sruthi goes to 
the extent of giving austerity (Tapas) the status 
of being the very foundation for the temple of 
Truth. 

If TAPAS, austerity, means a physical denial 
of the Indriyas coming into contact with their 
object, with low animal appetites and delusory 
Hopes of getting thereby some passing joy, 
DAMA (Restraint) means controlling and cho¬ 
king at its very source, the annihilating flood of 
the desire-lava. Both being but forms of self- 
control, austerity, is physical while restraint is 
psychological. 

In short, without a certain amount of self- 
control, Self-perfection is impossible and is only 
a dream ; it is as futile as for the blind man to 
yearn to have at least one look at his only 
son ! ! 

When the physical and the Psychological 
personality in an aspirant is thus purified, enno¬ 
bled and divinised then Surtlii demands of him 
“selfless dedicated work.’’ 

“If what you say be true,” all of you may 
wonder ‘‘what exactly is then the meaning of 
the Sruthi Vakhya, that ‘Karma is one of the 
corner stones of the Absolute Truth ?” 

In Brahma Vidhya, Karma means sacrificial 
rites or the total spiritual sadhanas. Worship, 
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prayers, satsanga, jap, dhyan and such other 
daily practices of a devotee shall come within 
the term Karma. And here the Sruthi advises 
all the sincere pursuers of Truth that they 
should not indulge in worship and prayer with 
a view to gaining an immediate relief from 
sorrow or a future treasure of wealth. 


When devotion is practised in a spirit of 
selfless ‘Gopi-love’, the Divine shall manifest to 
play in and around us and steal and eat away 
the cream of impressions we have churned out 
from the coured milk of our Real Nature !! 


When one has practised with sincerety, faith 
and an honesty of purpose, both the outer aus¬ 
terity and the inner restraint, he is fit for Karma 
—remember ; he alone is fit for Karma , a true 
Brahmin is he—and when such a fit Karma 
Yogiti applies himself, with true devotion and 
perseverence, any one of the four Main Paths of 
Sadhatia advised and encouraged by the inni- 
mitable Religion, Hinduism, such a one shall 
develop himself into a fit student for the early 
meditation classes. And through practise for 
patient aud long meditations he shall come to 
recognise, realise, and live the Truth that he is. 


This mantra, though almost the last one, is 
at once the only mantra dedicated, in the entire 
Upanishad, to prescribe the technique by which 
the philosophic contents of the Upanishads m?; 
be practised as a way of life. And hence, every 
word of it is so pregnant with suggestions and 
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overfilled with significances that at each intellec¬ 
tual thrust at it, it pours forth its precious con¬ 
tents of directions. 


Thus, the mantra says that the Vedas are 
ail Its limbs. In the Absolute Truth, limbs 
cannot be, since, thereby the Absolute would 
become conditioned by the name and the form. 
Thus, Sruthi means—all the six Supplementary 
Vedas are a necessary support for a student who 
is seeking to realise within himself the Self that 
is the theme of the Upanishads. In the modern 
vocabulary zve may say that Self-perfection is 
difficult and would be a miracle if it were to 
come, at the end of diligent and sincere life-long 
practices, if the realised saint were to be illiterate 
uncultured and uneducated. 


In short, what we,, as seekers of Truth, 
must understand from this mantra is that no 
education is a waste, no bit of knowledge 
redundant, no experience superfluous but they 
all can be intelligently made to serve our purpose 
in our pilegrimage to Truth. 


And lastly, volumes, can be said about the 
inexpressible expression ‘‘Satya-Mayathanam,” 
meaning that Truth’s abode is truth. 'Without 
a Harischandra-like vow of truthfulness, no 
sadhaka can enter the sanctum sanctorum of the 
Truth. A Brahmin, meaning a Sadhaka, if he 
tails in his alignment with his motives, thoughts 
and actions, that is, if his motives are .false to 
his thoughts, and his thoughts again belie his 
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such Brahmins are, viewed from the 
heights of Upanishadic perfections, mere chanda- 
las and they shall not enter the Temple of Truth. 


Upanishads insist that Truth, the Absolute 
resides in truth. Unless there is purity in 
vyavahar no achievement in the field of the 
Paramarth can be hoped for. A . sadhaka. must 
be like Ceaser’s wife, above all suspicious in his 
ethical moral and spiritual life. 

TT m trcrm vf[% 

^ ll^ll 

\ \ 

"\ • • 

To Va Yctliainevam Vedaphhathya Papmana- 
Manathe Stearge. Loke .Jeyea. Prathittushtathi 
Prathithishtathi . (o) 

Verily he who knows it thus, destroys sini and is' 
established in Brahman, the Boundless, the 
Highest and the Bliss-full—Yes, he is established 
in It. 

(£*> ^rfor: griper: ^Tfcr:) 

[Om Shanthi: Shanthi Shanthi !!! 


This concluding mantra of Kenopanishad 
contains a vehiment assertion from its Seer that 
he who has Known the theme so far discussed 
shall have reached the Supreme Status of Perfect 
tion. It is the Vedantic principle endorsed oy 
similar repeated assertions in the various 
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Upanishads that “To know Brahman is to become 
Brahman It is in the ignorance of our Real 
Nature that we have come to live the agonising 
days of our chocking limitations and despicable 
impotencies. We have come to tears and sobs 
because we have ‘thought’ to have lost ourselves. 
This being merely a delusion we have only to 
reunderstand that the imagined loss is false, and 
we shall at once regain our Real Nature, the 
Bliss Absolute. Knowledge alone is the cure 
for the ailment of Ingnorance. The discovery of 
the rope is the most potent charm to life/ the 
poison of its ‘bite 3 in darkness !! 

A woman once ‘thought’ she lost her neck¬ 
lace and started searching all over the house and 
the neighbourhood courtyard. The more she 
sought the more desparate she became and more 
poignant her sorrow. It is thus, when she was 
prostrate with despair that her lord entered the 
room. She poured out her story of woe ; but 
the husband all of a sudden blinked at her and 
asked her ; ‘‘what is there on your own neck ?” 

The woman, because she had complete 
faith in her lord, believing him to be honest, 
slowly lifted her searching fingers to her neck, 
and Lo ! the moment the tip of her fingers 
touched one of the beeds of the necklace, she 
gained the knowledge that neck-lace was with her 
and with this knowledge she regained her lost condi¬ 
tion of bH:s and joy. 

The necklace was never made new ; it was 
always there. The misunderstanding that it is 



not zrith her had caused all (he sorrows to the 
woman. On rediscovering that the neck-lace was 
never lost all her agitations subsided and she 
regained the condition of shanthi in which she 
was before the tragic moment when the misun¬ 
derstanding rose in her mind. On the removal 
of her misunderstanding, which is the same, as 
saying, “on recognising herself to be the same 
old woman complete with her neck-lace,” she 
becomes the woman she was, before the moment 
of her misunderstanding. She becomes the 
woman she was before her misunderstanding, 
the moment her misunderstanding has ended in 
her understanding. 

God though we are, the Soul in us has come 
to dream of a misunderstanding that It is a 
Jeeva and believing Itself to be a Jeeva It comes 
to suffef the agitations and sorrow's of having 
lost Its God-hood !! The pathi of the Jeeva, 
a Sadguru , enters the life of the Jeeva, and when 
he points out to the Jeeva that the God-hood is 
not lost but is ever there resplendent in Its own 
pristine glory, the jeeva at first believes the mas¬ 
ter’s words, in his devotion and faith to the 
teacher, and then later on seeks for himself and 
discovers the God-hood that ever lies within 
himself as Himself. With the Knowledge of the 
Self he becomes the Self. 

It is this principle of Self-Knowledge, which 
is the very fundamental basis of Vedanta, that is 
being hinted at here, in the concluding stanza of 
Kenopanishad, and no one who has understood 
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lid dare to disagree with the view that this 
stanza is one of the noblest ones in the entire 
Upanishadic literature. With a correct under¬ 
standing of what we have been so far discussing, 
if a reader were to go back into the very body 
of the mantra , he can for himself discover the 
beauties and the secret charms of this mantra, 
in itself a Divine Damsel of Truth. 


Let him protect us both ; Let us exhert 
together; 

May our studies be fruitful ; May we not 
quarrel. 


Om ! Shanthi ! Shanthi 1 ! Shanti ! ! ! 
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